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FOURTH eHHPTER 

JnaDa-Karma-Sannyasa- Y uga 


I. The Importance of Past History. 

XVf STItK^W? I 

w I » 

^ qRq?:rarTHW5T ?:T5f44T f^: \ 

^ TTf fTT 11 ^ 11 

Jiqr %sgr i 

^ %r% ii ^ a 

( Said The Divine Lord ) I expounded this indes- 
tructible path (yoga) to Vivasvan. Vivasvan told ( it ) to 
Manu (and) Manu taught (it) to Ikshvaku. Thus, O you that 
perform the severest of austerities ! did the Best of Kings 
( of yore ) know this path ( yoga ) that had come down to 
them through tradition. But the same (path) disappeared 
(from) here (i. e. the surface of the earth), since long. 
That same path of yore is to-day expounded to you by 
me as you are my devotee and friend. For, this 
( path ) is the supreme secret. (1—3) 

( The knowledge imparted so far in the form of the 
Jnana-yoga and the Karma-yoga, is knowledge that would 
never be destroyed. As it is trtie^ it is indestructible, valid 
in all the three times, past, present and future. Vivasvan 
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received this knowledge from the Highest Lord. Manu had 
the same from Vivasvan and Ikshvaku had it again from 
Manu. The tradition as it thus obtained among the best 
of kings preserved this knowledge for a long period on the 
surface of the earth. But after some time, people forgot 
the same and hence is that knowledge belonging to-all* 
\\mtiSana4ana) imparted to you, a kshatriya, again to-day. 
This is neither new nor fabricated by the mind. You 
are a devotee of the Lord and a real lover of the Lord. 
Hence is this knowledge of the nature of the best of 
secrets, imparted to you to-day. Do you ever preserve it in 
your mind and do you always be guided by the same so as 
to achieve all that is worth achieving. ) 

( 1-3 ) The fourth chapter gives a further exposition 
of the Jnana-yoya^Kdrma-yoga, (or karma-sannyasa-yoga) 
set forth in the third chapter. Some doubts regarding this 
path present themselves to the mind for the removal of 
which is intended this the fourth chapter, significantly 
called, ‘ Jnana-karma-sannyasa^yoga^ ' or renunciation of 
the fruit of action through knowledge. 

Philosophy of All Times and All Climes. 

The doubt that first presents itself to our mind here 
is this: — ^ As all that Lord Shri Krishna taught Arjuna 
was intended to urge Arjuna to fight, it would be im- 
proper to give this teaching the importance of a philosophy. 
The soldier running away from the battle-field had by 
some device to be made to fight and as this was all that 
Lord Shri Krishna achieved, the teaching imparted by 
the Lord cannot have the importance of a philosophy that 
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holds good irrespective of the distinction of time and 
place. For, the Lord’s instruction refers to only the occa- 
sion viz., that of a fight between the Pandavas and the 
Kauravas. How can the instruction be regarded, even to- 
day, as authentic in any way ? To-day, only such teach- 
ing as is seen to be hailing from days of yore, as belongs 
to all time and to all places, would be considered as 
authentic. A teaching, that has a bearing on a specific 
occasion, would naturally be limited in its scope, both 
temporally and spacially, and it can hardly have 
the distinction of being accepted in all times and all 
climes.” 

With a view to remove this doubt presenting itself 
to the minds of a few persons and with the purpose of 
bringing out the wide scope of the teaching which em- 
braces all places and all times, the Lord himself says:- '' I 
myself taught this path to Vivasvan, which he taught to 
Manu. Manu taught it to Ikshvaku. Thus was the know- 
ledge of this Karma-yoga alive among the kingly folk for 
a long time, thanks to the tradition that was thus main- 
tained. It need hardly be said that Vivasvan, Manu, 
Ikshvaku and other kings followed this path and thus 
achieved all that was worth achieving in human life. The 
Karma-yoga is especially suited to the best of kings and as 
Arjuna also was a Kshatriya possessed of royal power, of 
which he gave abundant proof to others, it is only meet 
that he too should follow this very path (of disinterested 
action. ) 
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Chapter IV 


The (temporary) Disappearance 
OF THE Knowledge. 

Though Ikshvaku and other kings and sovereigns 
followed this path of Karma-yoga which formed an im- 
portant part of the curriculum they were taught, it is 
a fact that even the true and eternal rules laid down as 
they are by the code of Duty almost disappear from the 
surface of the earth, due to the slackness which it is so 
common on the part of men to develop. Naturally, even 
this knowledge viz., that of the path of disinterested 
action, disappeared since long from the surface of the 
earth. It was due to this disappearance that Arjuna was 
fleeing from the battle which it was his duty to bring to a 
successful termination and it was due to this disappear- 
ance that Lord Shri Krishna was required to impart the 
whole teaching to Arjuna again. The gist of all this is 
that Lord Shri Krishna's teaching which He imparted to 
Arjuna was not new. It was instead a philosophy of all 
times, a secret that hardly has anything equal to it. 
Arjuna was a bosom friend and a great devotee of Lord 
Shri Krishna and hence could he drink this ‘ nectar of 
teaching’ to his heart’s content. Otherwise no one would 
even impart such a secret to anybody. 

As this knowledge is not a new-fangled something, 
as it is valid in all the three times, knowledge of the truth 
that it is, as it bad been imparted to Vivasvan, Manu, 
Ikshvaku and other eminent kings who followed the same 
and earned the highest distinction, as it is imparted, 
through Arjuna to the whole world, every one desirous of 



Verses 1-3 7 Past History. 

spiritual elevation should show due regard for the same» 
nay, should carry out the same, translate the same into 
action and thus mould his life in the way in which 
Arjuna moulded his own. 

Testimony borne by Ancient History. 

Vivasvan, Manu, Ikshvaku and oth^r kings preceded 
Arjuna by many centuries. All these kings belonged to 
the solar race and were extremely powerful. Arjuna and 
Shri Krishna, the Kauravas, Pandavas and the descendants 
of Yadu were born in the lunar race. Even like Shri 
Krishna who was a mighty person belonging to the lunar 
race, Arjuna was a celebrated hero born in the same race. 
Some heroes from the lunar race were both mighty and 
welknown. Yet, there is hardly any room for doubting 
that the valour of the kings of the solar race was in 
those ancient days considered to be many times greater 
than that of the kings of the lunar race. The Maha 
Bharata now and again mentions Prithu, Mandhata, 
Harischandra, Dileepa, Bhageeratha, Nabhaga, Amba- 
reesha, Sindhudvipa, Raghu, Dasharatha, Rama, Nala 
etc., from the solar race as ideal rulers. These mighty kings 
had attained fame in Bharata as also in countries outside 
Bharata. Shri Ramachandra killed Ravana, a king of the 
foreign island of Lanka and thus released the people of Bha- 
rata and the thirty three crores of ‘heroes of Devas* from the 
prison into which they were thrown by Ravana. This had 
won universal recognition for the valour of the solar kings 
in Trivishtapa, Bharata, and in fact as far as the Patala 
region. Hence is Rama-rajya ( the kingdom of Rama, the 
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rule of Rama ) welknown, down to the present day. The 
efforts of Bhageeratha are known to have brought the 
Ganges down into the Bharata-varsha and thus rendered 
northern India at once full of water and fertile. 
Harischandra’s devotion to truth is too welknown to need 
any elaboration. Manu helped mankind before any one 
else, with the code of Duty and Right Behaviour and 
thus earned the distinction of being the first law-giver. 
Tkshvaku’s achievements were so great that a whole 
royal race came to be known after him. History bears 
testimony to the fact that Indra, the Lord of gods, was 
helped by some kings from the solar race and that these 
kings had vied with Indra in securing position of being 
the god of gods. This brings out that the might of the 
kings of the solar race was superior to that of all other 
kings. It is only in the fitness of things then that Shri- 
Krishna has mentioned these three kings from the solar 
race. While imparting instructions to Arjuna and the 
significance of the mention of the name of king Janaka 
of the solar race in the preceding (u e. 3rd) chapter can 
well be understood. That two heroes, while holding a 
conversation between themselves mention, while expound- 
ing philosophy, not kings from their own race^ but those 
that hailed from the solar race, is itself a convincing proof 
of the high antiquity as also the unparalleled valour of 
the rulers born in that race. In the statement of the 
superior might (Chapter X), where every class as also 
the best member of the same are mentioned by their 
names, there are only two names of persons belonging to 
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the lunar race — * I, Vasudeva among the Vrishnis and 
Dhananjaya among the Pandavas.* Having told that he 
was Vasudeva among Vrishnis and Dhananjaya among 
Pandavas, while mentioning the best person from the 
solar race-- 

‘ Of the holders of weapons, I ( am ) Rama ’ 

( Gita X, 31 ) 

it is stated that Shri-Krishna is the best among the 
wielders of weapons like Rama among the heroes. It is 
not stated in the form, am Rama among those born in 
the solar race, ’ rather does the statement take the form 
among all the wielders of weapons in the world, Rama is 
the greatest-'that Rama I am.’ This proves the superiority 
of the kings of the solar race on the surface of the 
earth. Shri Ramachandra is the best of all solar kings but 
he is also the best of those equipped with arms, of 
heroes armed cap-a-pie. For, having defeated a powerful 
foreign ruler who was inimical, he gave independence to 
the nation of gods and the nation of men again ! 

There is one more view-point from which a 
comparison between the solar and the lunar kings becomes 
interesting. Kauravas and Pandavas, brothers, both hailing 
from the lunar race, fought against each other and 
became the cause of the destruction of 18 akshaiihltiis 
of heroes. The descendants of Yadu perished after 
fighting just among themselves. Evidently to such a 
plight had they been reduced that despite intelligence 
and bravery to their credit, they could not organise 
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themselves so as to become the conquerors of the world. 
If the resolute adherence to duty of Yudhishthira, the 
strength of Bhima and Duryodhana, the skill in fighting 
such as was had by Bhishma and Drona, the mastery in 
discharging the arrows and hitting the target in the 
bull’s eye possessed by Kama and Arjuna and the clever 
devices of Shri-Krishna, if all these had been 
organised, these Kauravas, Pandavas and Yadavas would 
have collectively established their sovereignty all over 
the world. Prompted by this desire was it that Shri- 
Krishna went to the Kaurava assembly to effect 
negotiations for peace; but so far vitiated had been the 
temper of the Kauravas that such an organisation became 
impossible. 

Contrast with this the condition as it obtained in 
the days of Shri Ramachandra. Shri Ramachandra and 
Laxmana were both expelled from the city. Though cap- 
able of fighting, the two did not undertake a fight against 
either their brothers or their father. Quietly did they 
repair to a forest and there having organised a tribe of 
men named *t^anara* and having combined the numerical 
strength of the tribe of men and the strength of their own 
missiles, they defeated the demon-sovereign, Ravana 
with ten faces who for years had subjugated Bharat-varsha 
and Trivishtapa and was devoted to selfishness and 
enjoyment all the time. Having vanquished him did they 
succeed in establishing the indepenlence of the Aryas 
again and only thus could they release the host of gods 
from the prison into which they had been thrown by the 
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demon. Here there is only one thing intended to be 
brought out and that is the contrast between the persons 
born in the lunar race who indulge in civil war and 
perish and the persons hailing from the solar race who do 
not seize the opportunity of internecine war even when 
it presents itself to them, but who, instead, organise the 
various classes and bring about a unity among them 
and thus brighten the name of their country and people, 
establishing an absolutely independent self-rule in their 
motherland. Hence is it proper to consider Shri Rama- 
chandra the veriest ideal of heroes. This being the 
greatness of generally all the kings born in the solar race, 
it was deemed fit to point out to Arjima these very kings 
as ‘ ideals ’ worth emulation. 

Be it as it may. The mention of the solar race made 
in the Gita while relating past history irresistibly leads 
to the inference regarding the history of those times 
such as is detailed above. Readers may well ponder 
over this. 

Expp:rience of the Ancestors. 

It is possible at this stage for some to raise the 
objection- what use is the mention of the names of fore- 
fathers ? Would it ever be possible to conclude that the 
acceptance of something by the forefathers or the 
rejection of it by them is a sure sign of that having 
been good or absolutely free from fault or altogether 
evil ? Such a doubt is only natural and there is no god's 
law that what was accepted in olden days was necessarily 
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good or beneficial. All the same, the thought or know- 
ledge such as has obtained currency for a long period 
of time in the sense that it is being carried out in their 
every-day life by men of eminence, such thought and such 
a behaviour in vogue among the knowing persons for a long 
period of time, are accepted as the right kind of thought 
and behaviour for centuries and as such they cannot so 
easily be made the targets of ridicule. Not only are they 
not targets of ridicule, they have mostly been useful and 
beneficial also to the people. People have been able to 
secure happiness by resorting to them. A study of ancient 
history is thus very important. The sole purpose of 
Bhagawan Shri-Krishna in mentioning the names of Manu, 
Ikshvaku and Janaka while imparting instructions to 
Arjuna was to impress upon Arjuna’s mind the fact that 
these great and mighty kings attained eminence, thanks to 
the Karma-yoga path which they followed. Thus could 
Arjuna be made to have faith in his own mind, 
and faith that could not be shaken by any means, that 
securing the same knowledge and following the same path 
would lead him to a similar eminence. Perhaps the 
reason why heroes from the lunar race are not mentioned 
here is 'that instances from other races bring out the 
point that the philosophy under consideration had a very 
wide scope or better, was universal in its extent. Were 
this philosophy not extremely beneficial, Manu, Vivasvan, 
Ikshvaku and Janaka would not have thought it worth- 
while accepting and following the same. The very fact 
that these eminent persons accepted the philosophy and 
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carried out the same in their life is proof of the supreme 
importance of the philosophy. It need hardly be added 
that heroes of the present generation should accept the 
same and mould their life accordingly. 

The tradition of this philosophy, as noted so 
far, refers to Vivasvan, Manu, Ikshvaku, Janaka and 
other kings. Lord Krishna himself expounded the same to 
Vivasvan and Vivasvan initiated the kings into it. This 
should not lead us to think, however, that these are all 
the names giving us a complete idea of the tradition of 
this philosophy. In Mahabharata is contained a fuller 
account of the tradition. To turn to the same: — 

‘ When there was mental birth, arisen from 
Narayana's mouth, of Brahma ( deva ), O protector of 
earth, at the time Narayana himself and the 
sages ( maintaining themselves by ) drinking foam, 
expounded that ( code of ) duty. The Vaikhanasas 
expounded that duty to the foam-drinking ones. Some 
however expounded it to the Vaikhanasas and then 
disappeared again. When there was the ocular birth, the 
second of Brahma ( deva ), O king, at the time, by the 
grandsire himself was the duty heard fully from Soma. 
With the nature ( or form ) of Narayana, he O king, 
gave it away to Rudra. Then Rudra, who had taken his 
stand on Yoga, formerly, in the Krita age expounded this 
duty to all the Valakhilya sages, ’ 

( Mahabharata, Shanti-parva 348, 13-18 ) 
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‘ This which is the seventh birth of Brahma ( deva ) 
O king, in that was this duty expounded by Narayana 
himself. And in days of yore, the grandsire gave this duty 
away to Daksha. Then Daksha gave the same away to 
the eldest son of his daughter, O best of kings! [It was] in 
Aditya the eldest with reference to Savitr, from there 
Vivasvan took [the same ]. And then at the beginning of 
the Treta age, Vivasvan gave it away to Manu. And 
Manu gave the same away to the son, Ikshvaku, for 
prosperity in the world. This duty, O king, was well 
obtained by Narada, with its secret and its accumulated 
wisdom ( sangraha ) from Narayana, the Lord of the 
world, himself. 

( Mahabharata, Shanti-Parva, 48-54. ) 

It is stated here that there have been seven births of 
Brahma ( deva ), in each of which Brahma-deva received 
this duty i.e. instruction into this duty from Narayana. 
Afterwards there was slackness produced regarding the 
some, culminating in its disappearance. 

When Brahma (deva) was born, for the second time, 
as Chakshusha, Chakshusha learnt this duty from Soma. 
Soma taught it toRudra. Rudra imparted instruction in it 
to the Valakhilya sages. After the lapse of some time since 
then, this duty disappeared again. Thus here ( at Maha- 
bharata, Shanti Parva, 348 ), six births of Brahma (deva) 
are described. 

Later, the seventh birth of the present Brahma 
( deva ) took place and Narayana taught him this duty. 
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From Brahmadeva it was learnt by Daksha, from Daksha 
by his eldest grandson ( on the daugther’s side ), from 
this latter it was learnt by Vivasvan, from Vivasvan by 
Manu, and from Manu it was learnt by Ikshvaku. 

The sage Narada too had attained, along with other 
accumulated wisdom, this secret of duty, from Narayana 
himself. Thus looked at this tradition reaches as far as 
Vaikhanasas and the Valakhilya sages. Here in the Gita 
only two or three names have been slated for brevity. 
But this duty has a tradition of its own reaching back to 
hoary antiquity. To fix up the chronologial limit of this 
tradition, is, under the present circumstances, next to 
impossible. 

''This yoga is what has been secured as a result of 
ancient tradidon " is what is stated here, with a view to 
referring to so ancient a tradition as the one detailed 
above. Similarly, though there are some who infer 
because of *imam rajarshayo viduh' or ‘the best kings knew 
this,’ that this yoga was known to eminent kings or best 
of Kshatriyas only, that the Brahmana sages were inno- 
cent of this, it has to be duly observed that the verses 
cited above show that like the Kshatriyas such as Manu, 
Ikshvaku and others, even the Brahmana sages such as 
Narada, Valakhilyas, Vaikhanasas and other ancient 
members of the Brahmana class, had this ‘duty' in their 
possession. In fact, it would not be wrong to assert that 
as Brahmadeva first obtained this, this duty was, in the 
beginning, in the possession of the Brahmana class, and 
from the Brahmanas did the Kshatriyas learn the same. 
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— 

am 3T5IT *Tt SrsiT flmwj I 

ii a n 

( 2 ) Re incarnation 

arir^ w 5«r<f^?rrRr sFnrfir ?ra i 
^ ?Tgfm 5T r# '7t?nT 11 M |l 

aiOTsnf wfrrsrnJrmlsf^ hsi; i 

^Tm%5w %vmwTr»Tinapir 'i^n 

The Gita and the Narayaniya Upakhyana are intimately 
related to each other and a comparison between the two, 
when instituted for the purposes of understanding the 
established conclusions, becomes highly enlightening. 

When Arjuna thus knew that this duty came to be 
handed down by a long tradition, and when the Pandava 
hero learnt from Lord Shri Krishna himself that Lord 
Shri Krishna had taught this to Vivasvan, a doubt present- 
ed itself to the mind of Arjuna: “ Lord Shri Krishna is 
standing here in front of me and how could he have 
taught this duty to Vivasvan, thousands of years ago ? 
Not even a full hundred years have passed since the Lord 
was born. How then is it possible that the Lord imparted 
instruction in this duty to Vivasvan?" Let us listen to this 
doubt that arose in Arjuna’s mind as represented by his 
own words — 
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Re-incarnation. 


[ A/juna said, “ O divine Lord ! J later is your birth, 
much ear. ier, the birth of Vivasvan. How shall I under- 
stand tt^'s viz., that formerly i/ou expounded this 
1 to Vivasvan ] ? '* ( 4 ) 

I The divine Lord said in reply ] ‘ O you given to 
practising great austerities! many have been the births of 
mine as also thine. All those I know [ but J thou knowest 
[ them I not. Though unborn, and of essence that is 
not destroyed, ( likewise ) being the Lord of all beings 
that I am, controlling my Prakriti ( Nature ) fully, am I 
born by my own ( wonderful ) power. '*( 5-6 ) 

(The teacher and tlie pupil must belong to the same 
age. How is it possible tliat the teacher would belong to 
the present age while the pupil to a by-gone one ?) ( 4 ) 

( The soul is birthless and immutable and yet it has 
many re-incarnations. The ignorant cannot grasp this 
theme viz., of the re-incarnation of the soul. But the 
philosophers can understand the principle of the distinct- 
ion of lives as present, past ( and future ) as though these 
latter were objects falling within the range of their 
perception directly. Souls that are tied to the mundane 
existence, do experience, having been born owing to the 
sway of their actions, pleasure and pain. But even the 
high-souled ones who can realise the divine principle 
within themselves, pure, knowing and free by nature 
though they be, do get themselves re-incarnated for the 
fulfilment of some noble deeds as required by or in 
consonance with ‘ duty. ' This re-incarnation of theirs is 
‘ birth, ’ but of the divine type. ) (5-6) 
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Lord Shri Krishna is standing in front of Arjuna. 
The age of Lord Shri Krishna being nearly the same as 
Arjuna’s, each one of the two is practically the same age 
as the other. Vivasvan was born and had his career 
completed at the beginning of this * kalpa. ' How is it 
possible then that Shri Krishna of the present age could 
have taught Vivasvan, born at the beginning of the ‘kalpa/ 
the secret of duty ? Such a doubt that presented itself 
to the mind of Arjuna is quite natural, as Arjuna had in 
view the gross body only. But Lord Shri Krishna’s 
instruction had the karana ( i. e. causal ) body in view. 
This latter point did not strike Arjuna and therefore did 
his mind entertain the doubt. To Arjuna who understands 
things from the gross view-point, is Lord Shri Krishna, 
who has the subtle view-point in his mind, giving the 
following reply, in which the important principle of the 
re-incarnation of soul is brought out — 

Remembrance of Past Lives. 

( 5-6 ) Lord shri Krishna says to Arjuna, “O Arjnna, 
infinite have been my births so far; infinite have been 
thy births so far. Only thou rememberest it not due 
to the veil of ignorance that covers thy understanding. 
Being free from ignorance, I know all those births directly 
and properly. Hence do I remember that I had imparted 
instruction in this yoga-lore to Vivasvan at the beginn- 
ing of this ‘ kalpa, ’ What Vivasvan and I did at the 
time, I distinctly know at the prestent moment. But O 
Arjuna ! thou art unable to re-call to thy mind all the 
actions done by this body of thine. How canst thou 
remember then, thy past existences ? *' 
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Verses 4-6 


Re-incarnation. 


Arjuna was not an ordinary person. He was one 
cepable of practising severe ( param ) austerities {tapas\ 
master of sleep ( gudah-eshah ) and a great devotee of 
God. It need hardly be stated that Arjuna was thus 
extra-ordinarily great. Yet he had not attained an 
understanding so clear as to enable him to remember 
past lives. His understanding was yet tainted and there- 
fore gross to that extent and thus incapable of seeing 
beyond the body. 

Three Bodies of Men. 

Gross-body, subtle-body and the ‘ causal * body, these 
are the three principal bodies of man. The gross body 
lives from birth to death. The subtle body endures till 
the time of the annihilation of the subtle impressions ( on 
the mind ) and the consequent cessation of bondage and 
the ‘ causal ’ body lasts till the end of the ‘ kalpa, * 
Those persons who take their stand on the gross body 
and act, can therefore know only the gross body and 
they are thus characterised as persons with gross 
understanding. The general run of men belong to this 
category. 

Persons on a higher plane can take their stand on 
the gross as also the subtle body and can act with both 
of them. There are some great yogins who can occupy a 
plane higher even than this and who act having taken 
their stand on the ‘ causal ’ body. Such persons have 
knowledge of even past Jcalpas and they can visualise 
things which are going to take place at the end of the 
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kalpa as vividly as they can recall those that happened 
at the beginning of the same. These things present 
themselves to the yogins directly. ‘ Future ' to their eyes 
is the same thing as the present. They are ever awake in 
the form of Souls. Gross bodies screen them and depart 
from them. But like sky which continues to be spotles.s 
despite clouds which temporarily fill it, these yogins are 
uniformly taintless. Lord Shri-Krishna belonged to this 
noble category. He was, in fact, Purushottama ( the best 
of persons )• Hence he could well recall what happened 
in the days of Vivasvan and his many re-incarnations 
with all their peculiarities as well. 

Arjuna's gross understanding, not enabling him to 
go beyond the gross body, was responsible for the doubt 
that presented itself to his mind ; ‘ How did Shri Krishna 
standing before me now and here teach Vivasvan, at the 
beginning of the kalpa ? ’ In fact, as the soul is birthless, 
deathless, infinite, Lord Shri Krishna’s Soul was 
existing as much in the days of Vivasvan as it was in 
those of Arjuna. Time did not bring about any change 
in the Soul. The Soul remained precisely the same all 
though the centuries, nay millenia, that had passed since 
Vivasvan's days. On understanding the oneness of the 
Soul, there should be not the least difficult}- in grasping 
how Shri Krishna’s imparting instruction in yoga-lore to 
Vivasvan at that distant date was only natural, how 
there is nothing unintelligible about the matter. But 
how could Arjuna, with the limitations of the gross 
understanding, follow or grasp this ? 
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Only Lord Shri Krishna, even keeping awake the 
sense of the Soul which is eternal, immutable and 
indestructible was equal to the task of knowing the past 
and the future as directly and vividly as the present. 
For to the Soul there is only one time that presents 
itself and that is the ‘ present. ’ Or it would be more in 
the fitness of things to say that the Soul’s existence is a 
‘timeless’ existence. Those, however, who perceive only 
the perishable body, experience just ‘the origination, 
maintenance and destruction' aspects of the same. They 
are deluded by the origination and the destruction of it 
and thus incapacitated to perceive the indestructible and 
eternal principle. The difference between the understand- 
ing (or the perception) of Lord Shri Krishna and Arjuna 
explains the difference in the experience of both. This is 
what the readers should well grasp here. 

An example may be cited with advantage to elucidate 
the point under consideration. Imagine a person who has 
spent eight years of his life in boyhood, the next 24 years 
at the teacher’s, for studying the various branches of 
knowledge, the next 30 years at his own place as a 
householder, and the last years as one who has renounced 
the world. While passing though these four stages of his 
life, the person refers to what he did in his boy-hood in 
the terms ‘ I did this. ' While referring to what he did 
in the householder’s stage or again in the stage of a 
recluse the very phrase, ‘I did this* is employed by him. 
Now supposing to this uniform existence of his, identi- 
cally the same existence of his, during the four stages in 
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any particular life, is added a stage after he has assumed 
another body, it will be possible for him to use the terms 

* I did this ’ while referring to an act done by this new 
body. But this will be possible to him only if he is 
capable of realising that his Sotd is different from his 
body. Obviously, only that person who has realised the 
difference between the Soul and the body, is able to 
retain the memory of past lives and the awareness of 
future ones. 

Many Kinds of the Re-incarnation. 

There are so many kinds of the re-incarnation of the 
Soul. To start with, the Soul having got associated with 
breath resorts to the mass of clouds in sky and gets 
itself sprinkled on the trees, herbs etc. through rain-sho- 
wers. It then is called ’ (with water as the 

essence ). This is its first birth. 

This water is used by the trees, herbs etc., as a 
result of which the Soul begins to dwell in the trees, 
herbs etc. This is the Soul’s second birth. This time it is 
called ‘ annatma ’ (with food for its esssence ), 

Food available from trees, herbs etc., is eaten by men 
and women and as a result are formed in their body blood 
and semen. This is the third birth of the Soul, This time 
it is called ‘ viryatvia ’ ( with semen for its essence ), 

From this semen takes place ‘ conception ' in a 
woman’s body. Here the Soul dwells in the womb of the 
mother. This is its fourth birth. This time it is known as' 

* garbhatma ’ or ‘ matari-shva ’ ( with the womb as the 
essence or lying in the mother’s womb. ) 
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After staying in the womb, the Soul comes out in the 
tenth month. This is its fifth birth. This time it is known 
as * purmhatma ’ ( with a human essence ). Thus in the 
fifth birth does water, with its life made full-fledged, get 
itself culminated into a human /orm.( vide ‘ panchamyam 
ahutau apah purushavachaso bhavanti' ( Chhandogyopa- 
nishad, V, 3, 3. ) 

Later at the time that the initiation ceremony 
( sacrament ) is performed, a boy belonging to [ one or 
the other of ] the ‘ twice-born ’ classes has another birth. 
This is the sixth birth of the Soul. This time it is called 
‘ jnanatma' (with knowledge as its essence ). 

After the termination of the vow of celibate 
religious student-ship, it takes to the householder’s life 
and performs a large number of acts. This time it is 
called *karmatma' ( with actions as its essence. ) Here 
due to actions, there is the seventh birth. Carrying out 
particularly praiseworthy actions, this one becomes fit 
to be revered by the world. Having carried out a hundred 
sacrifices ( shata-kratu ) or mighty deeds it becomes 
strong enough to attain even Indra-hood. Man having 
carried out actions thus becomes Narayana. This is the 
Soul’s action-birth ( Karma-janma ). 

Occasionally this one resorts to the stage of a recluse 
and having renounced all actions, becomes ‘ chidatma ’ 
also. This is its eighth birth. Here it experiences the bliss- 
stage ( nijananda-rupah shivah kevalohanu ) It is in this 
stage only that it realises: T have bliss for my essence.’ 
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Thus a man’s Soul has many births. Here the main 
birth is the one due to which the Soul is born in the 
mother’s body from the body of the father and from 
that into the world outside. There is a view maintained 
by some, which may well be cited here. According to it, 
the father himself is born again in the form of the son. 
Evidently the father has a new birth in the form of a 
son or a daughter. This would mean that the father would 
be regarded to have been born again as many times as he 
has sons or daughters. 

‘ Thou art thyself indeed called the son. ' ( Kaushi. 
Upa. II 11) 

‘ He who knowing thus departs from this world, 
later with these very vital functions enters into the son.’ 
( Bri. Upa. I, 5,17. ) 

In this and many other ways does the sacred 
literature describe the re-birth of the father in the form 
of the son. 

There is besides these re-births, one more, which is 
known as ‘ harina-janma' ( action-birth ). Thus when a 
king or a prime minister or a commander-in-chief, or a 
preceptor passes away or falls down from his office, there 
is another king, prime minister, commander-in-chief, 
preceptor who succeeds the former. The first is thus 
re-born, in the one that succeeds him. This is action- 
birth. The nation where there take place such action- 
births remains strong. A country where the departed do 
not thus get themselves re-born and where there offices 
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remain unoccupied is a weak country. To decide whether 
one's country is strong or weak is thus easy on the 
consideration as to whether the places of men of actions, 
of great leaders, are or are not occupied by competent 
successors. 

There are thus many kinds of re-births. Readers 
should be able to know well these re-births. They should 
think about them. With this intention, have these re-births 
been briefly indicated here. But the re-birth which is 
mentioned here in the | fourth chapter of the ] Gita is 
the one which has the departure of the Soul from one 
body and entrance into another in view. Lord Shri 
Krishna has in this sense told Arjuna: “ Many have been 
the re-births both thine and mine which I know, but thou 
knowest not. " 

Even these re-births are two-fold : ( 1 ) re-birth at 
one's own desire or independent le-birth and ( 2 ) re-birth 
under restriction or another’s influence. The many ( re- ) 
births of Lord Shri Krishna were births the Lord had of 
his own sweet will and the many births through a round 
of which Arjuna had passed were re-births that were the 
result of restriction or influence of forces over which 
Arjuna had no mastery. Rather was Arjuna subjected 
to the restrictions. Read the verse having a bearing 
on this : 


Re-incarnation of the Liberated. ' 


“Without birth (cl-jah), immutable i. e., obviously 
indestructible (a-vyaya-atina), being the Lord of all beings 
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as I am ( hhutanam ishvarah san api ), having controlled 
my Prakriti or Nature {svam praJcritim adhishthaya), am 
I born by my own power {atma-mayaya sambhavami).*' 
(IV, 6^) 

Here then is the description of the way that Lord 
Shri Krishna who is the highest Self, is born. The verse 
makes the following statements : 

( 1 ) ( A-jah ) The Soul is without birth. It is 
likewise the impeller { ajmh = prerakah ) of all, the 
controller, the leader of all. 

( 2 ) ( A-vyayah ) The Soul never undergoes a 
modification or reduction. Evidently it is indestructible. 

( 3 ) ( Atma ss atati iti ) The Soul is ever causing 
movement or ever goading or all-pervading. 

( 4 ) {Bhutanam ish'^varaK) The Soul in the supreme 
Lord of the lords of all beings, the supreme Lord of the 
world, the presiding authority, one without a rival, the 
controller of all. 

( 5 ) {Svam prakritiw- adliislithaya)T!\iQSo\ji\.pic&s\des, 
over his Nature, controls his Nature, becomes the master 
of his Nature, knows appropriately his Nature, observes 
well his Nature and — 

( 6 ) ( Atma-mayaya sam-hhavami) He is born from 
his Nature, manifests himself by his own power. 

A meditation over these six statements in regard to 
the Lord’s incarnation, before all else is essential. Readers 
should very carefully think over this, as it is on an 
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understanding of these statements, that a determination 
is made as to how the Lord with his nature which is pure, 
knowing and free, as also one who is tied to the 
mundane existence, is born. The matter is of great 
importance and therefore deserves careful consideration. 

Here Lord Shri Krishna is possessed of a nature 
which is pure, knowing and free and Arjuna is in 
bondage. Many have been the births of both ( bahuni 
janmani myatitani ), as stated in the fifth verse. This 
brings out that both the souls-one that is free and one 
that is in bondage-are born again. It is necessary, 
therefore, to think of the difference in the ways of taking 
birth of both. The six points which have been detailed 
above concerning the birth of the free Soul have the 
following as their essence : 

“ ( The free Soul knows as a result of his experience 
and appropriately ) Soul is without birth, indestructi ble, 
the controller of all, all-pervading, and the supreme Lord of 
all ( in fact it is not at all necessary for him to be born; 
yet for accomplishing a special or extra-ordinary purpose) 
controlling his natue, he is born from his own power. *' 

Many have been Lord Shri Krishna's births like these 
and many more of the same kind will there yet be. When 
in fact there is no reason for the divine one to be born, 
why is he born ? This will be explained by the Gita in 
the next section ( IV, 7-8 ). Here only this much is stated 
that birth is taken in this manner. Turning next to the 
way in which the man in bondage is born again, it is seen 
that his condition is exactly the opposite of that of the 
free Soul 



Bhagawad-Gita 28 Chapter IV 

Re-birth of the one in Bondage. 

“ ( A person in bondage considering himself to be 
de-limited by his own body as he is, is really under the 
impression ) ‘ I am the body, I am born ( I grow, I am 
emaciated and ) I die too. I have another for my Lord 
and I am small, just a part [ and not the whole. ] There 
is nothing over which I have mastery. In keeping with 
the nature of my constituent elements ( sattva, rajas and 
iamas ), will be my action and by the Lord’s strength 
shall I go through a round of births again and again, each 
one of these being determined by actions. ” Thus is a 
person in bondage made to move by another’s power, 
while one who is free can do everything by his own 
power. 

By way of an example may be cited a prison-house 
in a city where according to the king’s command are kept 
some prisoners. Now it is quite possible, that the king 
may, some day, go to the prison-house, with his prime 
minister. Thus for that period both the king and his prime 
minister as also those who have been thrown into the 
prison ( for some crime ) will be in the prison-house. Yet 
the king though m the prison-house is independent, while 
the persons imprisoned are under another's restriction. 
Precisely this is the difference between the free Soul gett- 
ing incarnated and the man in bondage assuming another 
body. Both are born in this world and both act. But one 
presides over or has complete power over his nature, 
{svam prahritim adliishthaya) while the other is merely a 
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slave of his nature. Lord Shri Krishna had full sway over 
his Nature. Arjuna, however, was at the mercy of his 
constituent elements. Fortunately had Arjuna got the 
opportunity of taking the principal part in the Lord's 
mission. The scope that Arjuna had thus secured raised 
Arjuna so-many-times high when compared with others 
in regard to his worth. This made Arjuna’s life a life to 
a purpose. The plight of those who are far away from the 
mission of the Lord is better left to itself than described. 

This is how the free and the one in bondage are 
born. To turn now to what the Vedas have to say on this 
topic : — 

Rk- BIRTH or THE BiRTHLESS. 

“ The Lord of Creatures moves within the womb. 
The one who is not born is born in many ways. The 
wise ones are able to see his source ( or place of 
origination. ) All these worlds stay in him (i. e., are 
dependent on him )." ( Va. Yaju. 3l“19 ) 

“ This God is there in all quarters and inter-mediate 
quarters. He was there before and again is he within the 
womb. He himself was there born previously and he 
himself will be born in future. With faces turned in all 
directions, he is in every object.'" (Va. Yaj. 32-4.) 

Further read — 

“ He is the standard { praU-roo^pa ) for each form. 
This form of his is well worth seeing (prati-chakshanaya). 
This ( Indra ) moves being maltiform by his divine powers 
( mayabhih ), " 

(Rigved a VI , 47, 18, Brihad. Upa. II, 5, 1‘^.) 
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Between these ‘ mantras • and the Gita there is a 
considerable amount of similarity. 


Gita-Verse 
‘ Ajopi san ’ 

( Though I am unborn. ) 

‘ Bhutanam ishvaropi san ' 
(Though I am the Lord of 
creatures. ) 
‘Sambhavami (sambhavati) 
(I am born or [he is born]) 

<( iC 

‘Bahuni me vyatitani 
Janmani ’ 

(many have been my births 
that are past ) 


‘Sambhavami atmamayaya’ 
( am born by my own 
powers. ) 


The Mantra from 
THE Vedas. 

‘ A-jayamanah ’ 

(The one who is not born.) 
Trajapatih,Devah’ ‘Indrah' 
( Lord of creatures, God, 
Indra. ) 

‘ Bahudha vijayate * 

( is born in many ways ) 

‘ Charati garbhe antah ' 
(moves within the womb ) 
* Jatah, janishyamanah ’ 
(born previously, to be born 
in future ) 

‘ ( punah ) garbhe antah * 
(Within the womb [again]) 
‘Indro mayabhih pururupa 
iyate ’ 

( Indra becomes multiform 
by his powers ) 


Thus in the two verses of the Gita are contained the 
topics such as were already dealt with in the Vedas. 
So far there has been given the description of the way 
how the free Soul and the person in bondage are born. 
Now the Lord proceeds to tell why He is born again 
and again. To turn to that highly instructive and ever— 
to-be-remembered theme — 
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( 3 ) The Purpose of the Lord’s Birth. 

’ttt ik I 

sqrWrSenW^TR^ rT^SSOTTii It « II 

aRsruJTfsr ?rn|^r f^r^rptr ^ ' 

^JT^5E«rpwr«jT?T #<r^rw gVr n .c ii 

“O you born in the Bharata family ! Whenever there 
is decay of righteousness, and wrong uprises, then do I 
create myself. For the protection of the good, for 
the destruction of the wicked and for the establishment 
of righteous duty, am I born age after age. ( 7-8 )" 

[whenever duty is held in abeyance and the opposite 
of duty spreads everywhere, on all such occasions, does 
the Lord incarnate himself again, for protecting the good, 
destroying the wicked and establishing duty once 
again] ( 7-8 ). 

The Five Purposes of Re-Incarnation. 

( 1 ) When duty fades away or is suppressed 
( dharjnasya glanih bhavati ), when those devoted to duty 
are molested by the wicked, when the pious good are 
not given a hearing by anybody and when the entire 
administrative machinery is in the hands of those who 
perpetrate evil deeds, when the wicked fearlessly carry 
on their nefarious business, the Lord re-incarnates 
Himself for helping ‘ duty. ’ 

( 2 ) ( adharmasya abhyutthanam bhavati ) Man is in- 
clined to the opposite of duty. People believe that there 
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is a greater probability of happiness being secured by 
doing what is contrary to duty. On such occasions, does 
the Lord take birth with a view to bring about the 
elevation of * ( righteousness) or duty. ’ 

( 3 ) When the good or the pious are persecuted for 
their devotion to truth, when highly respectworthy 
persons are compelled to go into wilderness or are thrown 
into prisons or are given capital punishment or similar 
heavy punishments, when the surface of the earth is 
tainted with the blood of the ‘ dutiful, ' then, for the 
protection of the good ( sadhunarn paritranaya ), is the 
Lord born again. 

( 4 ) When evil-doers flourish, all power and 
prosperity are in the possession of the wicked, when 
scoundrels rise in popular esteem, then, for the punish- 
ment and destruction of the evil-doers, is the Lord born 
again, 

(5) ( Dharma-samsthapana ) i. e. it is for the 
establishment of the duty [ of all ] by humanity (manava- 
dharma), it is for the organisation of this on a sound and a 
firm basis, that the Lord re-incarnates himself- 

These then are in brief the five purposes of the 
re-incarnation of the Lord. When there is slackness 
affecting dut} , when the opposite of duty is flourishing, 
for the protection of the good and the destruction of the 
wicked and for the establishment of duty is the Lord 
born. 

A meditation on these verses will enable the readers 
to understand when and for what purposes the Lord is 
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born. When the dutiful ( or pious ) will be subjected to 
persecution, when the enemies of duty will perpetrate 
evil deeds, when the saintly will be in distress and when 
without the destruction of the wicked a systematic 
organisation of duty will be impossible, the Best of Persons 
will, to be sure, be born. 

Partial Incarnation of God 

In every creature or every human being, in fact, 
there is a partial incarnation of the Soul and of gods 
such as Agni, Vayu, Indra, Chandra, etc. In many organs 
is there a partial incarnation of gods- in the eyes there is 
Surya, in the breath in the nose Vayu, in the mouth 
Agni, in the semen Jala ( water ), in the bones Prithvi, 
in the navel Mrityu etc. and the form of the individual 
soul has present in it part of the highest Self ( God ) 
which occupies the heart of the individual being and 
adorns it. Thus viewed, every human being is an incarnat- 
ion as is brought out by the following passage from the 
Aitareya Upanishad : 

^'Agni having become speech entered the mouth; Vayu 
having become breath entered the nostrils, Aditya having 
become vision entered the two eyes, Quarters having be- 
come the sense of hearing entered the ears. Medicinal 
Herbs and Lordly Trees having become hair entered the 
skin, Chandramas having become the mind entered the 
heart, Mrityu having become the Apana (breath) entered 
the navel, water(s) having become the semen entered the 
organ of generation. " (Ait. CJpa. II, 4) 

3 
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As this topic is treated in many other Upanishads 
in much the same manner, it is needless to elaborate it 
further here. Though every person when viewed in this 
way, is a partial incarnation, and though this incarnation 
(viz., the partial ) is present in demons as well as in men, 
the word ‘ avatara * employed here in the Gita signifies 
just one thing viz., an extra-ordinarily great person with 
his inherent sacredness taking birth. 

The Uplift of the People. 

The high-souled, the saints, the free-souled, those 
with inherent sacredness become, thanks to their austerit- 
ies, veritable God ( Narayana ) though born as human 
beings. With their hearts full of compassion for the 
people who are plunged in misery, they descend to this 
mortal world, either of their own accord or as ordered by 
the highest Lord. Or, when vast masses of people on the 
surface of the earth are in sore distress and when they fail 
to see any other way out of the difficulty, when they 
lose all hope, having been over-powered by the wicked on 
all sides, out of sheer helplessness, do they pray to the 
Supreme Person, ‘ O Lord, we have thrown ourselves on 
your protection; we find no other way to escape; do yoa 
protect us ! ’ When all pray to God with the utmost 
sincerity, when they thus supplicate for divine succour, 
the highest Lord, the veriest embodiment of sympathy 
lends his ear to the requests of his devotees unfailingly, 
and is born as a partial incarnation of himself or else 
urges and inspires some free-soled one, high-souled one, to 
act. The birth thus taken by the supreme-souled ones is 
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called ‘ incarnation. * They come to this imperfect world 
of ours, punish the wicked, protect the virtuous and 
having laid duty on firm foundations, bring their 
‘ mission ' to a termination. 

Matter of Experience 

History of every land, class, nation and community 
bears out that in times of the worst degradation of the 
land, class, nation or community under consideration, 
are men of extra-ordinary excellence born and with 
unprecedented ease do they achieve their great mission. 
Things not even dreamt of by the common run of men 
and women are accomplished by these persons endowed 
with marvellous capacities and they impress people in 
such a way that even the opponents of these great men 
are easily persuaded to their view-point by their might 
and thus are undertakings, regarded as impossible, easily 
seen through. History of every community will bear out 
the importance of the work of these great men. Such men 
are high-souled, free-souled, supreme-souled, divine-souled. 
They can be characterised as the highest Self or the 
‘ Supreme Person * too. 

Men who have attained liberation by their austerities, 
meritorious conduct and knowledge are characterised as 
high-souled, supreme-souled, free-souled or divine-souled 
while the one who is the creator, maintainer and destroyer 
of this universe, the Lord of this universe, as called the 
Highest Self, or the Highest Person or Narayana. Accord- 
ing to the Gita teaching, Shri Krishna is the incarnation 
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of the Highest Person and his associates and companions 
are high-souled ones, supreme-souled ones. This is often 
going to be explained, hereafter (vide Gita, vihhootiyoga.) 
Students of the Gita at any rate will have no doubt 
in this respect. Even so, for facilitating the under- 
standing of the theme, are quoted below a few relevant 
passages:- 

( 1 ) The Supreme Person, however, is different, call- 
ed the ‘Highest Self. ' (17) 

In so far as I have gone past the mutable and past 
the immutable, excellent ( highest ), therefore am I wel- 
known in the world as also in the Vedas as the excellent 
(higeest ) person. 

( Gita 15, 18 ) 

( 2 ) Having known me the enjoyer of sacrifice and 
austerities, the great Lord in all the worlds (or of all the 
worlds), the friend of all beings, does one attain peace. 

(Gita 6,29) 

(3)1 am the source and the termination of the 
entire world. Higher than me there is not aught else, 
O conqueror of wealth, on me is all this inwoven as are 
hosts of beads on a thread, 

( Gita 7, 7 ; 

( 4 ) By me with form unmanifest is stretched out 
this all. All beings reside in Me and I do not stay ( am 
not contained) in them. 


( Gita 9, 5 ) 
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“ Lord Shri Krishna is the highest Self himself- noL 
just a partial incarnation of God — expressive of this 
thought, many are the verses contained in the Gita. The 
gist of them all is (V) The highest Self is the Supreme 
Person and I myself ’ am called in the world and the 
Vedas, the Supreme Person. ( 2 ) Enjoyer of sacrifices, 
great Lord, friend of all, am I. (3 ) I cause the origination, 
maintenance and destruction of the entire universe. Like 
beads inwoven on a string is this world inwoven upon 
Me, ( 4 ) The whole of this universe has stretched ( or 
spread ) out through my unmanifest form and on Me does 
it rest. 

Many are the verses which are similar in import 
and which therefore bring out the fact that this is from 
the Gita view-point a firmly established principle viz., 
that Lord Shri Krishna is the full incarnation of the high- 
est Lord and that the highest Lord got himself incarnated 
for achieving the five purposes mentioned above ( vide 
verses 7-8 ). Vedic mantras purporting that “ the Lord of 
creatures comes to the womb, he was there formerly, is in 
the womb at present and will be there in future again, ** 
have been cited in the coarse of a meditation on the pre- 
ceding verses ( IV, 5, 6) of the Gita. A comparison institut- 
ed between these mantras and the Gita passages dis- 
tinctly brings out that the possibility of the Lord’s being 
thus born or incarnated is intelligible. 

How the Supreme Person has his divine incarnation, 
why free souls are born and how other souls that are in 
bondage are born- all this has thus been explained so far. 
Readers should pay a careful attention to all these kinds 
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t (4) Divine Birth and Act 

^ XT m %% I 

^ u % II 

5ftcr?:Tnw5rr«iT nig<Tr%?iTs i 
iiRcTT^ gcTT Jiifranrncrr: « \o n 
O Arjuna, the person who knows my divine birth 
and ( divine) act thus in their essence, having abandoned 
his body (i. e. after his death) is not born again. He 
comes to Me. Devoid of affection, apprehension and anger, 
full of ( merged in ) Me, resorting to Me, many ( such ) 
sanctified by the penance in the form of knowledge, have 
reached my own being (or nature ). (9-10.) 

[ Both the birth and the acts of the Lord are divine. 
One who well grasps the secret of these divine acts, 
never again is caught into the mesh of the mundane 
existence and definitely attains the form of the Lord 
himself. Those who are free from the influence of affection, 
fear and anger, who have lost themselves into devotion to 
the divine, those who throw themselves on the protection 
of the Lord, and have knowledge-penance to their credit 
and thus become sanctified, attain to the form of the 
highest Lord — i, e. evidently become of the same form as 
the highest Lord. (9-10.) ] 

of birth, and should understand well all the three types 
of birth as they occur in the mortal world. Even here 
they should meditate, particularly on the divine birth of 
the best of persons and his divine actions, as it is this 
meditation that brings about the elevation of men. To 
proceed to what the Lord has to say further about this; — 
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Divine Birth & Divine Action. 

' (9-10) *Janina karma cha me divyam" The birth and 
action of the Lord are divine. It is necessary to observe 
here that the same is not true of Arjuna’s birth and 
action. The Lord’s birth is not like that of others. It is 
divine, marvellous and without a second. There are two 
kinds of birth- divine or heavenly and ordinary or worldly 
( of this earth ) and there are three regions- earth, heavan 
and the mid-region. The birth in the earth-form i. e. gross 
form is known as earthly birth. The birth in the mid- 
region form i. e. in an inivisible form of inner prowess 
the mid-region-birth and the birth in the heavenly form 
is the heavenly or divine birth. These three regions of the 
macrocosm are thus present in the micrcosm. — 


Macrocosm 

Earth 

Mid-region 

Heaven 


Microcosm 

Bhuh Sthula ( gross ) Body 

Bhuvah Sukshm ( subtle ) Mind 

(Internal organs) 
Svah Karana ( causal ) Intellect 

Earthly Birth 


Every creature has the earthly birth i. e, the birth 
where creatures have a gross body. The birth of all takes 
place along with that of their gross body. This is the 
commonest and inferior kind of birth. 

Birth Through Savitr 

A birth higher than this is the one winch takes place 
in the mind or the internal organ. Such * the birth of 
the twice-born ones. On this occasion, the creature has 
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Savitri as his mother and the preceptor as his father. This 
birth is not material or one ensuing from the elements. 
It takes place in the representative of the mid-region in 
the human body i, e. in the mind, the mother being the 
Sacred Lore. The birth is impelled by the preceptor. 
The birth brings about a change in the person such as 
was hardly ever expected. Whatever the family in 
which his gross body is born, the second birth of the 
person which takes place in his own mind increases the 
greatness of the individual excessively. To the same 
effect does the text of Manusmriti II, 147, 148 run: 

** In that the mother and the father, produce this 
one through desire and (as a result of which or ) when he 
is born of his mother, that one should know ( to be his 
normal or physical ) birth. But the birth of this one, which 
the preceptor who has thoroughly mastered the Vedas, 
causes to be brought about through Savitri (as the mother), 
that ( birth ) is real, that (is ) without decay, without 
death. ” 

Knowledge of the Divine Birth 

The birth superior to even this (second) is called the 
divine birth. The divine birth as distinguished from the 
lower two births, takes place as a result of divine impelling 
in the realm of the soul and the intellect. Due to some 
cause the like of which there hardly ever has been before 
or thanks to tl^ Lord's favour (or mercy ), to the Lord’s 
desire, there ocxurs in the intellect of some one idivine 
impelling, divine desire, divine potence, divine inspiration 
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and the man is changed to so great an extent that others 
are astonished to see him after the change. This is the 
divine birth. ’ This renders a man’s life, the activity ot his 
intellect and the lustre of his spirit extra-ordinarily great 
-makes them unprecedented indeed. A person who has led 
a loose sexual life in an earlier stage leads a life of great 
celibacy after the change and one who was absolutely 
weak in the first stage carries out works such as require 
extra-ordinary amount of strength, in the later. All this 
happens only as a result of the manifestation in his self 
of the lustre of the highest Lord. This manifestation of 
the lustre of the Lord, takes place even when persons are 
yet in the womb or in their childhood, in a few cases and 
in others it takes place when the person has reached a 
later stage in life. Thus is the Lord born, necessarily as a 
result of inspiration — and he is born in a divine manner. 
Great souls who have become possessed of the nature of 
the Lord too put on a body just in this way. For such 
souls it is not necessary to remain in the mother’s womb 
for a period of nine months. Only those who have an 
earthly birth are required to be in the mother’s womb for 
that period. 

Here the three kinds of body a person has as a result 
of the three births have been mentioned. Though these 
three bodies are seen to be arranged one in the other, all 
the same the strength of one of these is no sure indication 
of the strength of the other two. One with his gross body 
quite strong is not necessarily having the other two bodies 
very strong. There is a maxim — ‘Sound mind in a sound 
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body. ‘But this is not to be considered to be true. Some 
sages, masters of yoga, were extremely weak so far as 
their bodies were concerned, but their mind-body or 
intellectual body, that is the inner body was seen to be 
exceptionally strong. The divine birth is as a rule connect- 
ed with the intellectual and spiritual body. One who is 
endowed with such a divine body on account of his 
divine birth attains extra-ordinary strength. The other 
bodies which he has are such as would suit his purposes. 
In most cases gymnasts have a huge physical body, 
a very strong body, but their inner bodies are very 
weak. 

Though the divine body secured on account of the 
divine birth is not connected with physical strength, there 
is not the least doubt regarding the fact that the gross as 
well as the subtle body of one who has attained a divine 
body, is pure, nay sacred. 

These births have other names also. Thus the divine 
birth is otherwise known as the birth not arising from the 
yoni ( part of the female body giving birth to a child ), 
‘ a-yoni-samhhava, ’ The gross or physical birth on the 
other hand is called alternatively as * the birth arising 
from the yoni ’ ‘ yoni-samhhava, ’ Evidently the Lord 
gets himself incarnated or descends to the mortal world, 
being inspired to do so. ‘ Avatara ' signifies coming down, 
descending and helping all cross ( the ocean of mundane 
existence ). The divine Lord descends at the proper 
place, full of his divine strength, with a view to helping 
the virtuous save themselves from calamities. Like men 
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from the second floor descending to the first, the Lord 
descends along with his divine strength, among the right 
type of men or gives them his divine inspiration. 

Here a few may like to raise a doubt viz., ‘ how is 
the all-pervading highest self contained in this limited 
body ?' But this is an idle doubt. For, the strength 
such as the all-pervading Lord has, the whole of it, even 
his partial incarnation that we can conceive, or his 
inspiration, is possessed of. Like the Lord in his entirety, 
even a part of his is complete. There is no more-or-less- 
ness of strength between the full ( incarnation or 
personality ) and the partial ( one of God ). ‘ That is 
full { purnam adah ) this is full {purnam idam). For 
from that full, is this full arisen ( purnaf purnam udach^ 
yate ). ' A meditation on the nature of the Lord descerib- 
ed in these terms leaves no room for any doubt of the 
sort mentioned above. Whether it is the Lord’s partial 
incarnation, or it is the divine lustre manifesting itself 
( here, on the surface of the earth ), all mean the same 
and have the same purpose. When Agni descends into 
iron or a piece of wood, the said piece of iron or wood 
has the same form as that of Agni, carries out the funct- 
ion of Agni, becomes Agni incarnate. There remains no 
difference between the piece of iron or wood on the one 
hand and Agni (Fire) on the other. And the question then 
simply does not arise whether Agni in his entirety has 
entered into the piece or it is only a part of Agni that has 
impregnated the same. For, here any distinction such as 
the whole or the part ( in full or partially ) is beside the 
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point. A piece of iron or wood having assumed Agni's 
form becomes Agni incarnate. Similarly, if the divine 
lustre of the Lord has descended into any one, that 
person has the Lord’s own form. This is what is known 
as the divine birth. Such a birth takes place with a view 
to establish duty on an independent basis, to preserve 
the virtuous, to destroy the wicked. The hour of 
such a birth is the one when duty has faded, is shorn of 
its glory and when the opposite of duty i. e. impiety has 
overpowered it. 

This, in a way, is the manifestation of the highest 
strength. There is no definite rule or law in consonance 
with which it will take place. It may occur in the embryo 
or in an infant. It may as well occur in a grown up person. 
This inspiration will find out a place for itself such as 
would suit its purpose. One who thus knows the principle 
of the Lord’s incarnation {yah divyam janma tattvatah 
evam vetti ) comes to me, attains my divine form {mam eti) 
himself becomes the divine one. Such is the significance 
of the knowledge of the divine incarnation of the Lord 
being properly known. 

“ The person who thus knows the principle of the 
divine birth definitely understands that he who makes 
himself fit for the incarnation of the Lord, by becoming, 
pure and holy undoubtedly secures spiritual perfection. " 
With this confidence he ever maintains his purity, his 
holiness and thus goes on raising himself higher and 
higher. Purity and holiness which he comes to possess 
take him into the vicinity of the highest Lord and the 
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stage is reached before long, when he becomes a worthy 
receptacle of the favour of the Lord. Whence any delay 
after this, for the aspirant to have the same form as the 
Lord ? 

Such a person after having departed from this world 
( deham tyaktva ) does not return to the vortex of birth 
and death again, but reaches instead the highest Lord 
himself, directly ( marn Purushottamam eti ). There is 
no inpediment in the path of his spiritual perfection. 
Like the piece of iron that has ^reached Agni becoming 
Agni itself, this person, on reaching the highest Lord, has 
a form like, that of the Lord, or becomes the Lord 
himself. ' 

Knowledge of Divine Action. 

He who thus knows my divine action, he who grasps 
the principle underlying the same, also attains to the 
highest Lord. The fruit secured by those who know the 
divine action of the Lord, is the same as the fruit obtained 
by those who know the divine birth of the Lord. This 
latter has been considered in the preceding few 
paragraphs. To turn now to the consideration of the divine 
action : — 

The action which the Lord performs, after having 
had the divine birth, the action the Lord thus does on his 
own inspiration, is called the divine action ( divyam karma). 
^All the deeds of persons who are but incarnations of the 
mighty Lord, are ‘divine actions,' To know the principle 
underlying such actions is to enable oneself to win one’s 
perfection, to attain the Lord’s own form. By pondering 
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over the incarnation of the Lord, by thinking how the 
Lord carried out actions, how He destroyed the wicked, 
how He protected the virtuous, how it was that ‘ duty ’ 
had faded in a particular period and how impiety had 
overpowered it and how this impiety was removed, one 
knows the principle of divine action. One then knows 
how one should act oneself too. One pondering thus 
endeavours to carry out such divine deeds oneself and 
gets oneself raised to higher spiritual levels and attains 
divine status in the end. 

‘ Divine action ’ means action possessed of divine 
qualities. In the sixteenth chapter of the Bhagavadgita 
at the outset, the divine qualities are thus set forth: 

Feedom from fear, purity of mind, firm stand on 
‘ knowledge ’ and path of ( disinterested ) action, giving 
away gifts, control of the sense-organs, sacrifice, reading 
one's prescribed portion from the Vedas, penance, being 
straight ( forward), abstaining from injury, truth, freedom 
from anger, abandonment ( of advantages ), peace, not 
indulging in calumny, kindness to beings, absence 
of greed, softness, keeping within bounds, steadiness, 
being possessed of lustre, forgiveness, courage, holiness 
freedom from hate, not having a false sense of identificat- 
ion — these are the divine qualities." Actions displaying 
these qualities or prompted by these qualities are called 
divine actions ! In the dealings of men of eminence these 
qualities are manifested. One who therefore learns to read 
these qualities in the dealings of men of eminence or in 
those of persons who are divine incarnations, one who 
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helps himself to an appreciation of such qualities by 
meditation, ascertains clearly what divine actions are, as 
also what not-divine actions are. And once there is such an 
appreciation, distinct appreciation of the divine actions, 
the person endeavours to perform them and as a result 
of his taking to such actions, he qualifies himself in due 
course for spiritual perfection. There is no rule that in the 
first stages, a person’s endeavours in this direction will be 
crowned with success. But if there is a keen desire of such 
actions on one’s part, one is bound by degrees, to elavate 
oneself spiritually. This is the course of graded develop- 
ment. Hence has it been stated here “ he who knows in 
truth, ( tattvatah ) my divine birth and my divine action, 
is, without being subjected to the misery of re-birth, able 
to attain the Lord directly. " ( Gita IV, 9) 

Escaping the Round of 
Births and Deaths 

The statement made here viz., ‘this one is not 
required to be born a^ain ’ is worth being carefully 
considered. For, in verse 5 at the beginning of this 
chapter ( IV ) has it been stated that ‘ like the many 
births of the divine Lord, many have been the births of 
Arjuna too.* If the Lord is required to pass through many 
births, how does the free-souled who has attained the 
Lord's form, become free from the round of births and 
deaths ? Let us now turn to the consideration of this 
doubt: — 
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In the earlier section, the account of how the Lord 
takes birth, how there is the divine incarnation has been 
given. The Lord descends of his own accord, by his own 
might and ( as a sport or ) with an amount of ease, into 
the body that is deemed fit for the mission. He is not sub- 
jected to any bonds or limitations there. The free souls 
who have attained the form of the highest Lord too enter 
a suitable body, as much of their own accord as doth the 
Lord. Their purpose in thus being born is the preservation, 
organization and welfare of the people. These free souls 
too are not dependent upon any one. In regard to the 
assumption of a body or otherwise, these are absolutely 
free. They are their own masters. As such they are not 
required to obey any body else's rules or laws. Being of 
a nature which is pure, conscious, free, they have inherent 
in them an attitude full of kindness towards all. In this 
respect they are on a par with the highest Lord. Kindness, 
extreme kindness, is the very nature of the highest Lord. 
Kindness, extreme kindness, is the very essence of these 
great souls, that have already become free from mundane 
existence. Whenever vast numbers of people on the sur- 
face of the earth are seen by these to be in dire distress, 
whenever the heart-rending cries of the people fall on 
their ears, whenever the utter helplessness of these 
people is noticed by these free souls on high, being ‘ full 
of the milk of human kindness, ' they only naturally 
descend from their own nature of extreme happiness. 
Their feeling of mercy does not let them things become 
worse. They therefore don gross bodies and become the 
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guides of the suffering humanity. This divine birth of the 
free-souled is entirely independent, while the birth of the 
ordinary run of men and women as a result of which they 
have gross bodies is subject to the rules of the Lord. 
Whether the ordinary men and women like to be born 
again or they do not, they are compelled ( as per the 
doctrine of ‘karman* ) to be born again. Being thus 
dependent, or under outside influence, they are dragged 
into re-birth. The souls of those who have become free 
and attained the Lord’s own form are not thus subject to 
any extraneous influence or power. No one can compel 
them to be born again. But due to their inherent attitude 
of being all full of concern for the preservation, organisa- 
tion and welfare of the people, they descend into bodies 
such as are worthy of their mission and thus have a birth.’ 

As an instance elucidating the point under considera- 
tion may be pointed the prisoners who are incarcerated 
in keeping with the king’s laws, from whom is sharply 
to be distinguished an honourable citizen who too is in 
the prison as he has paid a visit to it out of sheer curiosity 
or as he is invited there to give instruction to the 
prisoners in the principles of duty. The citizen goes there 
of his own accord, and as a free man. The instance 
would thfow enough light on the birth of the ordinary 
and the not-free men and women and on the divine birth 
and action of the free soul. And a doubt as to how free 
souls are born again is then removed. This theme is to 
recur again and agajn in the Gita. Readers are therefore 
requested to ponder over it well. 

4 
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The Attainment of the 
Highest Lord. 

( Sa mam eti ) he attains Me i.e., evidently the 
same thing as saying that the aspirant secures God. Here 
it is necessary to consider in some detail what it is that 
is meant by the phrase ‘securing or winning God. ^ 
Passages thus indicating attainment of God occur so 
often in the Gita : — 

( 1 ) ‘ Many, sanctified by the penance in the form 
of knowledge, have reached my being ( or nature. ) ’ 

( Gita IV, 10.) 

‘ That follower of the yoga dwells in 

* My devotees too reach Me. ' (ibid^ VII, 23. 

‘ Those who offer sacrifices to Me too reach Me. * 

( ibid, IX, 25. ) 

‘High-souled ones who have reached highest parfec- 
tion having reached Me do not again have a birth ( do 
not have a re-birth ) the abode of misery, ( itself ) 
transient ( in nature. ) ’ {ibid, VIII, 15) 

‘ With your self associated with the yoga of renuncia- 
tion ( of the desire for fruit ), having become free for ever^ 
you will come to Me. ' {ibid, IX| 28.) 

‘ One who is free from enmity to all beings, that one 
reaches Me. Oh Pandava. ’ {ibid, XI, 55) 

‘ I shall cause you to be freed from all evils, don't 
you be grieving. ' {ibid, XVIII, 66.) 
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( 2 ) ‘ ( He ) attains highest happiness in Brahman. 

( Gita, II, 72. ) 

‘ Eaters of nectar remaining after the performance of 
sacrifice reach Brahman, ever lasting.' {ihid^ IV, 31.) 

‘ Carrying out the * yoga, ’ the sage reaches, ere long, 
Brahman.’ {ihid^ V, 6.) 

‘ Firm of understanding, not at all deluded, the 
knower of Brahman, abiding in Brahman. ' ( ibid, V, 20) 

‘Reaches the Brahman-state with the ‘rajas' quelled, 
(and) free from taint.’ {ibid, VI 27.) 

‘ Then becomes Brahman.’ {ibid, XIII, 30.) 

‘ Becomes fit to be Brahman. ' {ibid, XIV, 26) 

( 3 ) Free from the bond of birth, they reach a place 
free from disease. ’ (Gita, II, 51) 

‘ Carrying out action, without being attached ( to 
fruit ) a person attains the highest. ’ (ibid, III, 19) 

‘ He whose desire, fear, anger have departed from 
him altogether, is ever free. ’ ( ibid, V, 28.) 

‘ The one who has reached the highest perfection 
after ( or in ) many births, then goes to the highest 
place (or state. )’ (ibid, VI, 45. ) 

‘ He reaches the highest place (or state. ) ' 

( ibid VIII, 13. ) 

‘ After that ( or from there ) he reaches the highest 
place ( or staite. ) ’ {ibid, XIII, 28; XVI, 22.) 
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‘ Having understood this, would he be possessed of 
understanding, and one who has achieved everything 
worth achieving, O descendant of Bharata/ [ibid XV, 20] 

There are many such passages in the Gita and it is 
just these passages that expound the nature of the final 
perfection. This final perfection, we will consider in full 
in due course. All that is intended to be stated here is- 

( 1 ) ‘ (He) attains Me, My being ( or nature ), ( he 
attains ) My form.’ 

( 2 ) ‘(He) reaches Brahman, becomes firmly establish- 
ed in Brahman, has the same form as Brahman, becomes 
great like Brahman. ' 

( 3 ) Attains a place ( or state ) free from disease, 
secures a high place, becomes free, attains a high state, 
becomes one who has achieved everything worth 
achieving. ’ 

This is the purport of all the passages cited above 
and they bring out only one thing and that is that the 
person reaches or secures the form of the highest Self, 
In this connection, it is stated in the Vedas— 

‘ (He) saw that, became that; (for) he was that 
[ tat apashyat, tat ahhavat, tat asit. (Va. Yaju. 32, 12.) 

The passage says that the worshipper saw that (form 
of the highest Self), then he became that ( highest Self); 
for, in essence this worshipper was that ( tat asit, ) 

Similarly, 

‘ Having worshipped, the first propagator of truth, 
he entered ( from or ) by his self into the ( highest ) Self’ 

(Va.' Yaja. 32, 11.; 
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In the mantra portion such as this (viz.,Va. Yaju. 32, 
12 and 32, 11, this latter being icpasthaycL prathamaj- 
am ritasya atmanatmanam abhi-sam-vivesha ) there is 
the statement regarding one’s being identical in form 
with the highest Self after the realisation of the ( nature 
of the ) highest Self. Likewise, in the Upanishads too is 
it stated- 

‘ The Self in the form of ‘ Om ’ is auspicious and 
( one ) without a second. He who knows thus enters by 
his self into the ( highest) Self. ’ (Mandu. Upa. 12.) 

‘ Like rivers that flow losing themselves, having 
abandoned ( their ) name and form, into the ocean, the 
knowing person, having abandoned name and form, 
attains the Person who is higher than the high and 
divine. He, verily, who knows that Brahman, becomes 
Brahman itself, not in his family is a not-Brahman- 
knower born. He goes past grief, goes past evil, and 
freed from the knots of ne-science becomes immortal. ’ 
( Mundaka Upa. 3-2.) 

The purport of ‘ inam eti ' (reaches Me) and ‘reaches 
or attains My being (or nature) [madbhavam agachhaW] 
and that of the passages from the older literature cited 
above is the same. The real meaning of this, the one 
purpose of this, is Nara becoming Narayana, Purusha 
becoming the highest Purusha ( Purushottama ). The 
worshipper who knows the divine birth and the divine 
action of the Lord, becomes ‘ Narayana, ' though by 
birth he is only a ‘ Nara. ’ How he secures this graded 
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perfection is considered in details in the next verse 
( Gita IV, 10 ). As this consideration is of very great 
importance from the point of view of carrying out or 
translating into action the Gita teaching, let us now 
proceed to the same: — 

The Four Stages of Perfection. 

The verse refers to the four stages of spiritual perfec- 
tion. A man who meditates on the divine birth and divine 
action of the Lord and on the birth and action of ordinary 
men, passes through these four stages- 

( 1 ) Man-mayah = One who has his mind solely 
devoted to the divine birth and divine action of the Lord, 
one who sees everywhere the form of the Lord, one who 
realises that all is lost in, merged in the Lord. 

( 2 ) Mam upashritah = Resting solely on the Lord 
always and at all places, throws himself on the protection 
of the Lord. 

( 3 ) Vita--raga-bhaya^krodhah s: Away from love of 
enjoyment fear and anger. 

( 4 ) Jnana4apasa putah =: Becomes pure by 
knowledge and penance and, 

( 3 ) Mad-hhavam-agatah :sz Comes to my i. e., the 
highest Lord’s being i. e. attains the nature of the Lord. 

It has now to be considered as to how a man passes 
through these four stages. The principles expounded in 
the Gita have to be carried out in our every day life. It 
is no use merely waxing eloquent on them. A meditation 
on these four stages is from the standpoint of this carrying 



Verses 9-10 


55 


Divine Birth & Act. 


out of the teaching, quite essential. The first among these 
stages is that of being one with the Lord [ devoting 
one’s mind to His divine birth and actions, seeing Him 
everywhere. ] 

( 1 ) BHA.GA.VAN-MA.YA.H ( Ma^N-MAYAH ) 

One with the Lord, seeing 
THE Lord everywhere 
This is the stage of being engrossed in the Lord, 
of the high-souled ones, of men who are divine in- 
carnations or special manifestations of thehighest~a stage 
of being engrossed in the life and career of these. In this 
stage there is an effort to meditate on the doings of these 
great ones, by day and by night and to secure guidance in 
good behaviour from the same. Now and again, in this 
stage, is there a comparison instituted between the 
behaviour or conduct of these great and that of oneself. 
The result of these comparisons is a clear understanding 
of one’s own faults. Removal of these latter increases 
purity and a repetition of this meditation leads to the 
experience, intuitive experience, that the entire world 
is pervaded by the Lord, that the Lord dwells 
everywhere. 

< 2 ) Bhagavad-upashritah (mam upashritah.) 

[ Resorting to the Divine; Resorting to Me]. 

Being firm or steady with the Lord as the support. 
"When there is extreme love engendered in one’s heart of 
the life and career of some great divine manifestation and 
when one is determined that one's spiritual perfection 
Tests only on that, one throws oneself on the protection 
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of that divine manifestation. Thus is the aspirant 
confirmed in his faith in the Lord and he then throws 
himself on the protection of the Lord. Constantly does he 
meditate on the Lord and offer his very life to Him. 
Never does he forget that he has only one support and 
that is the Lord. Day after day, he bares his mind to the 
Lord and beseeches the Lord for help to secure his 
purity. Day after day, does he thus go on becoming 
pure and with the growth of his purity does he go on 
securing greater and greater faith in the highest Lord. 
Thus is brought about his spiritual perfection. 

(3) Vita-Raga-Bhaya-Krodhah. 

With Love of Enjoyment, Fear & Anger 

KEPT FAR AWAY 

‘Raga’ here signifies love of enjoyments. This and the 
other two viz., fear and anger, these and all other faults 
which are the cause of a demonaic kind of being, such as 
passion, greed, infatuation, jealousy etc, he removes. 
Absence of greed, absence of fear and absence of anger 
are indications of the divine wealth ( or qualities ) and 
they are found in the career of divine manifestations. 
Contrariwise, in a demon are seen greed, fear and anger. 
The person knows that for his spiritual perfection, it is 
necessary to develop the divine in him having with due 
care removed the demon-like characteristics first. He 
closely observes or studies the life of those who have a 
divine birth and are carrying out divine actions. In 
emulation of them, he endeavours to be without greed, 
fear and anger. After a sustained effort he secures 
those divine qualities and others similar in nature and 
becomes free from affection and hatred. 
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( 4 ) Jnana-Tapasa Putah 

[ Purified by Knowledge and Penance. ] 

Having become free from affection and hatred as 
stated above, knowledge is on the increase in him. It 
waxeth like the Moon during the bright half of a month. 
In him, to start with, there is as much ignorance as 
desire, anger and greed and hence when the three are 
removed, the aspirant's mind becomes free from apprehen- 
sion and knowledge too goes on becoming firmer and 
firmer in the mind. He puts up with inclemencies due 
to extreme heat or cold. He goes on carr^dng out his 
duty faithfully and sincerely. He practises penance, such 
as the maintenance of the vow of celibacy and thus every 
time he makes himself more and more pure. A stage is 
soon reached when this becomes his very nature and 
without being required to put in any special effort, he is 
able to rest entirely on himself to remain pure. This 
is the last achievement and as soon as that is secured — 

( 5 ) Bhagavad-Bhavam Agatah 
(Mad-Bhavam Agatah. ) 

[ Attains the Nature of the Lord ] 

When his life becomes, as stated before, free naturally 
from affection and hatred, free from fear, full of know- 
ledge and penance, then do they say of him : ‘ This one 
has reached the divine nature. ’ In him is seen the 
nature of God. He himself becomes a living form, of 
the Lord, a waking form of the Lord. In him does the 
divine spark begin to shine. Thus does he, a Nara, become 
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Narayana; thus does Purusha become the best of Purushas, 
thu5 does the one who was in bondage become free. The 
Lord's nature can well be seen in him. At this stage he be- 
comes an ideal man. For by this time, he has accomplish- 
ed his goal and remains by his own power contented 
within himself and because of the experience of perfection 
he has attained, is all full of delight, and full of delight 
quite naturally. 

Readers, desirous of carrying out the teaching of the 
Gita, should meditate on the contents of these verses 
again and again and following the path laid down here 
should render their life significant. Whether this advice or 
teaching of the Gita has or has not formed part of our 
everyday dealings can be tested in the following 
four ways 

( 1 ) Do I look upon this entire world as pervad- 
ed by the Lord or am I conscious of other entities ? 

( 2 ) Am I having just the Lord as my support or 
am I having something or some one else as my support ? 

( 3 ) Am I free from love of enjoyment, fear and 
anger or are these not yet totally removed ? 

‘v( 4 ) Is my life full of penance ? 

Putting questions as indicated above and testing 
oneself in the light of the same, it is possible to decide 
how far one has succeeded in securing spiritual perfection. 
For readers devoted to a life of virtue, for such as are 
intent on doing what is good, this verse will give an 
excellent guidance. Persons bent on endeavour with a 
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( 5 ) Action Crowned with Success- 

T ?Tsir wf srq^^ ' 

*w ii ll u 

^norf T%r% ?T;arr rc i 
%jt f? n Ir ii 

The way in which people resort to me, in keeping 
with that very way of theirs, do I give them the fruit [ of 
their action.] Men, O Arjuna ! follow, in all ways,the path 
laid down by me. (11) 

Those desirous of the fruit ( lit.- success ) of their 
action, worship divinities here (in this world). For, quickly 
is the fruit, arising out of action, secured in ( this ) mortal 
world (of ours.) (12) 

[ The attitude with which persons approach the 
Lord, is important, for in keeping with that very attitude, 
do they achieve the fruit thereof, consistent with the 
laws of the Lord. All people go along the path laid down 
or shown by the Lord. Action carried out in this mortal 
world leads to friut. Men desirous of fruit, therefore, wor- 
ship many divinities and thus secure the wished-for 
fruit. ( 11-12 ) 

view to secure perfection, carry out auspicious actions 
and thus with a determination work their way to perfec- 
tion. Any person entertaining any doubt regarding this 
last point, should read the two verses that follow ; — - 

( 11-12 ) In order to allay the doubt entertained by 
many, whether action is or is not followed by its fruit, 
the Lord declares — ‘the fruit of action is undoubtedly 
secured: — 
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The Inevitable Law of Action. 

‘Tn keeping with the way people approach Me ( ye 
yatha mam prapady ante) ^ in keeping with the desire with 
which they resort to Me, in keeping with their attitude in 
throwing themselves on My protection, in keeping with 
their expectations while thus coming to Me, do I give 
fruit to those people {tan tathaiva hhajami aliam). Obvi- 
ously, to those who worship one with the desire of fruit I 
give the fruit of their action performed with a longing for 
fruit. Those who resort to Me with actions without 
any desire for fruit, to such I grant knowledge and bring 
about their spiritual elevation. Those that are desirous of 
salvation are given salvation by Me. Those who want 
only their sorrow or grief to be removed by Me, have 
their sorrow or grief removed by Me. Thus the desires 
with which people come to Me, are fulfilled by Me. ” 

The Lord is free from affection or hatred. He does 
not, therefore, Himself invite any one with love, nor does 
He through hatred, send any one away from Him. The 
inevitable law of action ( karman ) thus is — - ‘Reap as you 
have sown ( get such fruit as is warranted by your 
action. Y 

A Gross Misinterpretation. 

The 11th verse {ye yatha mam prapadyante tans- 
tathaiva hhajami aham) is by some made to yield the sense: 
‘with every one I behave as every one behaves with me. * 
The verse is thus subjected to a gross mis-representation, 
as it is regarded to embody in it as the message of the Lord, 
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as the essence of his teaching, the principle of ‘tit for tat.’ 
The verse is thus exploited to support the view that one 
given to anger should be met with anger, that this is 
quite in keeping with the principles of ‘ duty ! * 

Once the principle of ‘tit for tat * is accepted, once 
it is regarded as proper to be wicked with the wicked, the 
consequences that would follow are too grave to be des- 
cribed. To meet one who has struck once by striking him 
four times; if some one deviates from sexual moral but 
once to wreak one’s vengeance on him by deviating from 
sexual morals four times and similar other evil ideas would 
thus gain currency and the torrent, if lelt unimpeded, 
would lead to the most disastrous type of misbehaviour. 
It would then be impossible to curb the evil forces that 
would be dominant, and ultimately man would be degrad- 
ed even more than the beasts! 

There are many who put such a construction on this 
verse. But this is not the meaning the verse can be taken 
to convey. The verse only says. ‘Human beings get only 
such fruit as a result of the worship of the Lord, as is in 
keeping with their attitude in the act of worship.* In other 
words, they take from the worship what they bring to it. 
It is improper to subject such an excellent rule of duty to 
the gross misinterpretation referred to at the beginning 
of this section. Besides the rule of duty is not ‘wickedness 
towards the wicked ' ( shatham prati shathyam. ) It is 
‘truth towards the wicked’ (shatham prati satyam. )Maha- 
bharata.U. 39. 73 makes this quite clear : — 
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By absence of anger should one conquer anger, ‘evil’ 
one should conquer by ‘good,’ the miserly ( refusing to 
give away gifts ) one should conquer by (liberal ) giving, 
untruth one should conquer by truth * \_Ahrodhena jayet 
krodham asadhum sadhuna jayet, jayet kadaryam damna, 
jayet satyena chanritam. ] 

To interpret Gita, IV, 11 as embodying in it the 
principle of ‘ tit for tat ’ is, therefore, to put a wrong 
construction on it. Hence should the verse be understood 
just in the way indicated by us here and an effort should 
be made to follow the essence of the teaching of the 
Lord. Nothing can be more improper than such a gross 
misinterpretation of an excellent principle. 

To cut the discussion short, therefore, the verse 
lays down the inevitable law of action : every one will 
get the fruit of action just in keeping with the nature 
of his action. Having grasped this, one ought to do what 
is good, for ever, and keep oneself away from evil deeds 
altogether. On having stated the rule of action, such as 
cannot be transgressed by any one, the Lord further 
states — 

The Path of the Lord. 

‘Men, O son of Pritha, follow My path in all ways. ' 

( Gita IV, 11 ) 

Whatever actions men may be doing, they are on 
the way that will lead them to the Lord. Sooner or later, 
they would come to the path taking them to the Lord, 
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—the path that would help them attain the highest.’ Men 
are seen going along the path of evil, but on having ex- 
perienced what it is to go by the path of evil, they are 
sure to reach the path that will lead them to the highest 
place or state. Many do not understand that it is the 
attainment of the highest Lord that is expected by all. 
A few persons understand this. But irrespective of one’s 
understanding, or failing to do so, the path of all is the 
same. The right kind of interpretation of duty is this that 
one should instruct a man regarding the straight path, 
resorting to which, he will soon reach the highest place. 
Those, however, who have to-day strayed away from the 
straight path, despite their mistake are sure to come to 
this path which will take them straight to the highest 
Lord. The difference, such as is seen to be obtaining be- 
tween the paths- the wrong and the right paths — relates 
only to the period of time taken by those who pursue the 
paths to reach the goal. Some reach later than others- 
but they too reach , without fail. 

That all have the same goal in view viz., the path by 
which to attain the ‘brahmi’ state described in the Gita, 
has been shown here in brief. All people going along 
diverse paths, following different opinions, belonging to 
diffirent sects, will ultimately come to this path. Those 
who are already going along this path, explained with 
great favour by the Lord, are on the straight path. They 
will have less trouble on the path, while others going along 
other paths will have to undergo an amount of the same. 
This, however, is definite that all other paths are going 
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to meet this straight path, sooner or later. One who 
knows this is easily able to appreciate the superiority 
of this path. 

The latter half of thp verse {mama vartma anuvartantc 
manushyah Partha sarvashah) has occurred already in 
Gita III, 23. Owing to the difference in the context, the 
verse there meant something slightly different . Gita III, 
23 means : ‘ If I don’t give up sloth (and thus if ) I don’t 
take to action, people ( too ) will ever be following just 
my path. * Even with the same words the meaning there 
is a little different. Now if that meaning is followed in 
the present case( Gita IV. 11 ) the verse would meant i 
* All people ever emulate me; I therefore give them such 
fruit as is in keeping with their attitude or with the 
feeling with which they come to me. " Evidently all 
people too should keep away their love [ of various 
enjoyments] and hatred and deal with others in just this 
way where longing does not exercise any influence on 
them, where their behaviour towards others is in keeping 
with the considerations of propriety. No one should deal 
unfairly with others. 

In our opinion, the meaning intended to be conveyd 
here is this : all men reach the path that leads to the high- 
est Lord. There is another verse of this type which also 
is current. It reads- 

Sarva-deva-namasharah Keshavam prati gachchhati 
i. e. salutation made to all gods reaches ( ultimately ) 
Keshava. Other opinions, views or sects have raised other 
gods and godesses who are incapable of keeping 
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with themselves the salutations or worship offered to 
them. Instead, they send them all to the highest Lotd. 
Similarly, in the Gita too, there is another verse with the 
same purport ; — 

“ Those too who are devoted to other divinities and 
offer sacrifices, being full of faith — even they worship 
only Me^ O son of Kunti ! in a manner not in keeping with 
the prescribed procedure. For, I am the enjoyer of all 
sacrifices and I am the Lord ( or master, ) " ( IX, 23-24. ) 

Here too it has been clearly stated that the worship 
of other divinities reaches the highest Lord. To the same 
effect runs a verse from the Rigveda — 

^ Though one, the wise describe in many ways. ' 
{eham sat viprah bahudha vadanti) [Rigveda II, 164, 46.] 

The verse brings out that though there is only one 
Reality viz., the highest Lord, the knowing ones describe 
the same in many ways, give the same many names. This 
evidently means that whichever name of the Lord is 
uttered, from among the many names he has, it is in 
essence the same as uttering the name of the one Lord, 
who is without a seconds This is so because in fact the 
Lord has no name as such. Why is it then that there is 
such an amount of conflict over names ? Whatever the 
name that is uttered, whichever the divinity that is 
worshipped, whatever the path that is followed, all these 
are nothing but the worship of the highest Lord. Persons 
who hold such noble views do not endeavour to force their 
views, with the instrumentality of those appointed for 
special propaganda purposes, on others not holding the 
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same. For, their , belief is that all men are going along 
the path leading to the attainment of the Lord ( sarve 
manushyah sarvashah ishvara-vartmanam eva anuvartante.) 

The path of some is direct and therefore short, while 
that of others is circuitous and therefore long. If anyone 
chooses the longer circuitous ( or tortuous ) path, he is 
free to go along it. One has an aeroplane flying at the 
rate of two hundred miles an hour, another has a motor 
covering only forty miles in an hour. A third one has a 
vehicle which runs at the rate of only four miles an hour, 
while a fourth one has no vehicle at his disposal. He has 
to cover the whole distance on foot. All have secured 
conveyances such as their purses permitted. All have to 
reach the same destination. But some reach early, others 
late, in consonance with their respective speeds. What 
we must think about particularly in this matter is the 
fact that the person who is covering the distance on 
loot has no money to purchase a vehicle. Why should 
others using their vehicles laugh at him ? And even if 
they do laugh at him or ridicule him, this laughing or 
ridiculing is not going to help the poor pedestrian have 
a vehicle for himself. 

Those who follow the path of knowledge, those who 
follow the path of disinterested action, those who follow 
the path of action and those who follow the path of 
enjoyment, should not thus ridicule each other. For, the 
knowledge of Brahman that the follower of the path of 
knowledge has, would never so much as be comprehended 
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by the one who follows the path of enjoyment. One who 
has taken his firm stand on action, is ill equipped to 
understand the thoughts such as pass on in the mind of 
the follower of the path of knowledge. ( Gita III, 34 ). It 
is difficult to understand, under these circumstances, as 
to why those who propagate their views, pour ridicule on 
each other, while doing their work. 

A person following the Bhagavata path of duty be- 
lieves that ‘ all men are going along the path that will 
lead to the highest Lord. ’ Some are going along the 
shorter route, others have taken to a longer one. Each 
occupies a vehicle such as he could secure and proceeds 
along his path. But as stated in Rigveda X, 71,7: — 

‘( Manojaveshu asamah babhuvuh)' every one being, 
unlike every one else in point of the speed of the mind, 
the principle that one can comprehend, another cannot. 
Hence the necessity of not creating a split or division in 
the minds of men and thus making them go along the 
path of proper actions. This leads all in due course to 
the highest spiritual perfection. 

Sacrifice in Honour of the Divinities. 

" Those desirous of the fruits of their actions 
( ‘ kankshantah kaimanam siddhim ’ ) offer sacrifices in 
honour of divinities, here [ on the surface of the earth ] 

( iha devatah yajante ). Here there is the purpose of 
the worship of the divinities, but there are other matters 
or feelings too. Worship of many divinities with the 
purpose of securing fruits is going on to-day in the world, 
as is patent to all — 
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“ Those who carry out vows in respect of divinities 
reach the divinities. Those who carry out vows in respect 
of the ipitris) ancestors reach the (^i/n.s.)Those who offer 
sacrifices to ghosts reach the ghosts. Those who offer 
sacrifices in honour of Me too reach Me . ” ("Gita IX, 25.) 

Even to-day, there are seen the worshippers of 
ghosts carrying on their dealings in a ghost-like manner, 
as also the worshippers of the several divinities leading a 
life similar to that of the divinities. There are worshippers 
of the Lord too in this world — the Lord who is one, 
without a second. As the worshipper is engrossed or lost 
in the meditation on the divinity to be worshipped, he 
becomes similar to the divinity he worships. “ Those who 
worship divinities that havethequality of activity predomi- 
nant in them become themselves rajasa (or with the 
quality of activity predominant in them andj those who 
woship divinities with the quality of sloth (dulness ) 
predominant in them become themselves tamasa ( or 
with the quality of sloth-dullness predominant in them. ) 
Persons who worship divinities with the quality of good- 
ness predominant in them become themselves sattvika 
( or with the quality of goodness predeminant in them. )” 
Men thus worship divinities such as would suit their 
respective desires of enjoyment. Divinities granting to 
them the longed for enjoyments are their ‘desired divinities' 
( ishta-devatah ). The principle to be remembered in this 
connection is that the divinity to be worshipped is chosen 
by the worshippers in keeping with their own nature. 
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Worshippers of the departed ( preta ) would never be 
satisfied with divinities having the quality of goodness 
predominant in them. Hence do men decide which is to be 
the divinity they would like to worship in consonance 
with the constituent elements ( sattva, rajas and tamas 
combination ) of their own nature. For, ‘ in this mortal 
world, success arising out of action is quickly achieved ' 
( manushe loke karmaja siddhih kshipram bhavati ). This 
makes men ever intent on action. 

Unification. 

‘ Yajana ' signifies the three vi^., worship, unification 
and gift. We have already seen what worship means. Let 
us now proceed to consider what is * sangatikarana’ or 
unification. In every living being and in every inanimate 
object there is a part of the Lord. Every creature and 
inanimate object is, therefore, as would be obvious, 
possessed of divine power and is to that extent having 
the same form as the divinity. Human dealings become 
possible only on effecting a unification with these 
divinities. This unification, this establishment of identity 
would determine the nature of human happiness. The 
better the unification and the earlier is the same effected 
the better and earlier achieved would be the worshipper’s 
happiness. From this view-point, this unification or this 
worship in the form of the establishment of unity with 
the divine is an important theme. Men do establish this 
identity between themselves and as between themselves 
on the one hand and the inanimate objects on the other 
and they do thus secure happiness of one kind or the 
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( 6 ) UniHcation of the Pour 6astes< 

?r?F*T ^erfnrftr uf « 

In keeping with the division of qualities and actions, 
I have created the system of the four castes. Know me, 
though author of it, to be not-author, indestructi- 
ble. ( 13 ) 

[ The classification made in keeping with the 
qualities and the actions is called ‘ chaturvarnya ’ (or the 
sytem of the four castes. ) This is seen in the world 
outside man as much as in men. As this fourfold distinc- 
tion of castes is made with the qualities and actions in 
view, the authorship of the same goes to the qualities and 
actions. The one who classifies these is not the author of 
the fourfold distinction. For, in the absence of the 
qualities and the actions, he would not have been able to 
effect any such classification at all. (13.) ] 

other. But men often use this unification for doing harm 
to others. On such occasions they have to take their lot 
of unhappiness. Hence must this unification or giving of 
gifts be made in a spirit of sacrifice so as to accomplish 
the real good of men. Who made such a unification 
founded on the spirit of sacrifice ? A question of this 
type suggests itself to us at this stage. To answer the 
same, the Lord explains how the unification of cluxtur- 
varnya ( or the system of the four castes) arose — 

Unification and Systematic Arrangement. 

( 13 ) The entities in this world belong to one or the 
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other of the four categories- men, beasts, vagetation 
( medicinal herbs ) and minerals. Each one of these has 
further subdivisions, which alli.e. main as also subordinate 
divisions are due to the difference in their qualities. Man 
is so called because of his capacity to think ( ?/iar«.'-vide 
Nirukta ‘ mananat manushyah’ ), A beast ( Pashii ) is so 
called because he only sees ( pashyati iti pashuh ). This 
latter cannot think. Medicinal herbs ( oshadhih ) are so 
called because they expel defects in the form of diseases 
(doshadhih-oshadhih) and substances such as gold, copper 
etc* are called minerals because they are extracted from 
mines. This four-fold division therefore is due to the 
different qualities of the entities belonging to each one of 
them. On a more detailed consideration of the qualities 
and actions of these, further subdivisions can be eftected. 
The four-fold distinction however is the main. 

Four-fold Division in the Microcosm and 
THE Macrocosm. 

In the human body there are ( L ) the brain that 
thinks, ( 2 ) the hands and the chest that carry out work 
requiring the use of strength, { 3 ) the belly, navel or 
central part which arranges the distribution of juices to 
all places and (4) the feet that do the work of supporting 
the mass of the whole body. The limbs of the body thus 
get themselves divided into four classes. Similarly in the 
body in the form of the entire human community, there 
are ( 1 ) the Brahmanas who carry out the function of 
the brain viz. thinking, meditating and knowing; 
<2) the Kshatriyas that perform exploits requiring strength 
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and thus correspond to the hands and the chest in the 
( 3 ) the Vaishyas possessing capital who produce 
means of livelihood for all by growing crops, herbs and 
rearing cattle and making milk available and ( 4 ) the 
Shudras, helping in every way all the three classess 
mentioned above in, their undertakings. These four divi- 
sions too are based on a difference in the qualitits and the 
actions of persons belonging to the respective groups. 

The three qualities sattva^ rajas and tamas have the 
three forms viz., evenness, effort and dullness respectively. 
Due to the varying proportion of these, the four classes 
are formed. It would be proper to understand the 
proportion of these as follows : 

Class (Caste) Qualities or Action. 

Characteristics 

1 Brahmana Sattva, Rajas, Tamas. Control of theor- 

i i \ gans of the mind, 

purity, peace, 
knowledge, reali- 
sation and belief 
in the existence 
of the highest 
principle. 

2 Kshatriya Rajas, Sattva, Tamas, Bravery, lustre, 

i i i courage, careful- 

ness or vigilance, 
not running away 
(from the battle- 
field,) self-respect^ 
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3 Vaishya Rajas, Sattva, Tamas, Agriculture, cattle- 

\ \ \ rearing and trade. 

4 Shudra Tamas, Sattva, Rajas Service or crafts- 

^ i i manship. 

Thus a variation in the proportion of Sattva, Rajas 
and Tamas, causes the fourfold distinction among men. 
The actions of men too differ one from the other due to 
this very variation in the ‘sattva, rajas and tamas ' 
combination. For, a person with the ‘ rajas ’ quality or 
element predominant in him, naturally goes in for an 
action which is assertive in nature. A person with the 
‘ sattva ’ element predominant in him, remains even and 
peaceful and the one with the ‘tamas’ quality or element 
predominant in him being dull-witted remains in the 
company of the classes mentioned earlier and thus earns 
his livelihood. 

Men with these four kinds of dispositions and actions 
are there in every village, province, conntry or nation. In 
this land called Bharatavarsha, there has been brought 
into operation the excellent arrangement of the fourfold 
distinction of classes and there is an unprecedented 
measure that has been adopted here viz., that of securing 
a full development of these qualities through instruction 
imparted in the same family from generation to genera- 
tion. This has not however, been properly appreciated by 
the peoples of other nations. 

In the Gita, this fourfold distinction of classes has 
thus been referred to : — 

( 1 ) Of Brahmanas, Kshatriyas, Vaishyas and 
Shudras, O tormentor of enemies. 
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( 2 ) The action of a Brahmana arising out of his 
very being. (42) 

The action of a Kshatriya arising out of his very 
being. (43) 

The action of a Vaishya arising out of his very being. 

The action of a Shudra also arising out of his very 
being. (44) 

( 3 ) Men attain highest perfection, ( aham ) each 
r is ) extremely devoted to his own action. (45) 

( 4 ) Doing action datermined by his very being, a 
person does not get affected by any taint. ( 47 ) 

( 5 ) Action born with oneself ( natural to oneself ), 
though affected by faults, one should not abandon, O son 
of kunti. 48 

(Gita XVIII, 41-48.) 

“( 1 )The actions of Brahmanas, Kshatriyas, Vaishyas 
and Shudras are different owing to the [ different ] 
qualities arising out of their being ( sva-bhava-prabhavaih 
gunaih. ) ( 2 ) The actions of Brahmanas, Kshatriyas, 
Vaishyas and Shudras have arisen along with their birth 
( sva-bhava-ja ), ( 3 ^ A man secures spiritual perfection 
by being intent on his own duty. ( 4 ) No sin is incurred 
on doing an action determined since one’s birth (sva-bhva- 
niyata ). ( 5 ) Action born with oneself ( sahajam karma), 
though defective, must not be given up. ” 

Action Born With Oneself. 

( Sahaja karma ) 

The above passages state that the actions of the 
four castes have been born along with their physical birth. 
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Arjuna was a Kshatriya. Evidently the action born with 
him-his natural duty-was fighting. Though this is not 
without the fault of killing which necessarily is associated 
with it, it would have been improper on the part of 
Arjuna to have abandoned that duty. In the verses cited 
above the terms — 

sva-bhava — prabhava — Karma 

sva-bhava — niyata Karma 

sva-bhava — ja — Karma 

saha — ja— — -Karma 

s va— — Karma 

mean one and the same thing. This four fold division 

is obviously established since (or by ) the birth of people. 
In the cases of persons like Vishvamitra it can be changed 
by the power of mighty penance. But such instances 
are exceptions to the rule. For, Shri Krishna, the grand- 
sire Bhishma, Dharmaraja, though great exporents of 

the principles of duty, are characterised as Kshatriyas. 
Vidura, though expert in the field of knowledge of duty, 
was regarded as a Shudra and the preceptor Drona, 
though possessed of the qualities of a Kshatriya was 
regared as a Brahmana. The principle of a change or 
alteration of caste is thus seen to have been accepted in 
theory, but the probability in the matter of such an 
alteration was generally deemed to be of the nature of an 
exception rather than that of a rule. In regard to Arjuna 
in particular it has been stated that such a change was 
altogether improbable. Hence has the Gita stated the 
general principle that the four-fold division is based on 
birth and action. Hence has it been said — 
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— What thou art thinking, having resorted to 
egoism ‘ I shall not fight,* -this determination of 
thine, is of no avail. Thy nature will appoint 
thee [ to figtht ]. (59) 

— That which thou bound down by thy action, 
born with thee, dost not desire to do, through 
infatuation, even having gone under another’s 
power, thou shall do (60) (Gita XVIII.) 

Being under the influence of egoism thou art 
persisting, T shall not fight.* But such a determination of 
thine is of no avail. Thy very nature shall drag thee into 
the fight. Bound down by aotion born with thyself 
whatever thou dost not desire to do being under the 
influence of inafatuation, that thou shall have to do as a 
result of the influence of thy nature on thee ” Many 
interpret the term ‘ sva-bhava ’ as ‘habit {sheela) but that 
too is determined since one’s birth. Whatever one has 
secured right since one’s birth and what is one’s own 
‘ nature, ’ that is called by the name of ‘ sva-bhava. ’ It 
is extremely difficult to change the qualities of one’s 
nature. With such qualities arising out of one’s nature, is 
the four-fold division created. 

When the four classes were divided in the beginning 
it was decided that a particular person should be regarded 
to be one belonging this class and that another be 
regarded as belonging to another on the basis of the 
consideration of the natural tendencies or dispositions of 
those persons. And having given recognition to marriage 
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between those belonging to the same class, through the 
king’s power, these classes were placed on a firm footing, 
being decided on the basis of birth. As the classes were 
regarded as those that had their nature determined by 
their birth, qualities laid down for, or as necessary in the 
case of persons belonging to the various classes were 
specially developed in the classes and actions and 
qualities came to be decided on the basis of one’s nature 
since one’s birth. 

The Brahmanas, the Rajputs and the Banias, fallen 
though these be considerably from their ideal, show those 
various tendencies in the Bharatavarsha even to-day. 
This is the result of impressions received by people as 
the former were transmitted in the family from genera- 
tion to generation. At the time of Buddha and also in 
subsequent years the class-system was broken. Then the 
Acharyas somehow re-constructed the same. In days of 
yore, as there was mixing up at the time when a person 
wajs given the same class as his father ( pitri-sttvcLmyci) 
purity of impressions transmitted from generation to 
generation in a given family, was not well preserved. 
Hence are people seen to have a tendency towards actions 
other than those to which they should take. But even to- 
day there is hardly any doubt regarding the fact of 
ancestral impressions being patent to every careful 
observer. 

A class is determined by birth. The actions of 
classes are determined through systems ( accepted as 
authoritative. ) Qualities get themselves developed as a 
result of family— tradition regarding the maintenance of 
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the same. This is the principle of the system of four-fold 
division. Deciding the duties of the classes, the 
actions peculiar to the classes, is what one who expounds 
a system has to do. It is his duty. Having considered the 
statement in scripture to be authoritative, man should 
carry out his apponited duty. He need not think of other 
matters. If a change is to be made in a system, wise men 
belonging to the respective ages should do the same in 
keeping with the spirit of the times. Such a change is 
not to be made by everybody. Faithfully following, how- 
ever , the dictates of scripture, every man should 
perform his appointed duty. Just thus will he reach 
spiritual perfection. 

If such a class-system bound by rules were there in 
all countries, it would surely lead to the good or benefit 
of all. But due to the growing tendency on the part of the 
people of this ancient land to imitate the foreigner, the 
tendency to do whatever one likes-without any considera- 
toiii of the qualities one possesses since one’s birth — is on 
the increase, and as a result, the four-fold class system is 
well-nigh broken. 

The system of ‘ ashramas ' ( four celibacy, hosue- 
holder’s life, retiring into forest after one’s duties as a 
householder have been carried out ^ renunciation) and the 
system of the four classes — these two are the main pillars 
of ‘duty' as understood and followed for centuries in this 
land. These two have at present become too loose, how- 
ever, to have a firm hold on the society and in the absence 
of the king’s or state’s support, it is very difficult to say 
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what condition the two will be reduced to in future. Be 
it as it may, the principle of ihe four-fold division of 
classes is as has been detailed above. In the beginniing the 
basis of this division was qualities and actions of persons. 
When the system will be re-organised, it will have to be 
based just on the qualities and actions of men. It will have 
to be placed on a sound footing and made ever-lasting 
and with this end in view it will be necessary to ensure 
that an ever-continuing transmission of excellent cultural 
influences ( sam-skaras ) from generation to generation 
is ensured and the requisite amount of the aid of the 
state or of the government of the country is secured for 
the purpose. 

As in men, this division obtains in the lower animals- 
birds, trees etc., also. In Nature too apart from humanity 
classification is made in the beginning on the basis of the 
qualities that are possessed by the members of the species 
since the time of their birth. At a subsequent stage the 
pedigree method is adopted for the sake of a guaranteed 
sustenance of the qualities. A frequent mixing up of 
different bloods and juices causes incalculable harm. 
And hence has the method of having horses, cows, dogs 
etc. of a pure pedigree been accepted on all hands. 
Evidently that is the most proper method to follow. 

In view of the qualities and the actions of persons 
was the four-fold system built up ( guna-karma-vibhaga- 
shah chaturvarnyam srishtam). As the four-fold division is 
based on the qualities and actions possessed by persons, 
the ‘ authorship ' of the fourfold division ‘ goes to the 
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qualities and actions themselves. ' Whether it be an 
individual or an institution that effects such a four -fold 
division, as in the absence of the qualities and actions 
no such division could ever have been made, the author- 
ship of the division does not go to the individual or the 
institution. Hence has it been said ‘ know me, though 
author of that, to be not-author ( of the division ) ( tasya 
kartaram api mam akartaram viddhi ); for, authorship 
really belongs to the qualities, not to Me. ’ 

To be able to follow the point under consideration, 
let us turn to a concrete instance. There are in a village a 
few boys and a few girls. Now some one from the grown- 
up persons in the village founds a school for the instruc- 
tion of the boys and also another for the instuction of the 
girls (Kumara-Gurukula and Kumarika Gurukula) and also 
fixes up the curricula for both the groups of pupils. In 
fact the authorship of the two institutions thus goes to 
the boys and the girls. How could the two schools have 
been started, were the boys and the girls themselves not 
there ? Hence the state of being boys and the state 
of being girls are themselves the authors of the two 
institutions. 

The grown-up villager in this instance is only one 
who connects [one class of pupils with one institution and 
its curriculum, and another class of pupils with another 
institution and its curriculum ]. Similarly does the Lord 
say- ‘Having seen the qualities and actions of men, I devis- 
ed the four classes. The author of the four-fold division is 
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thus the qualities and actions themselves and 7 iot I, ' 
Men too should understand that the authorship goes to the 
qualities and should not thus allow a false sense of 
idenfication with the author to develop in theii minds. 
Readers should refer in this connection to the 
exposition of Gita, III, 27-29, 

UNIFfCATION. 

The class-system has originated out of unirlcation. 
Putting such persons as have similar qualities together, 
unifying them with each other, to the exclusion of others 
is the secret of duty established on classes. It is equally 
important at the same time, nay essential to avoid bring* 
ing together persons having dissimilar qualities. The 
proper way of developing excellent qualities is to make 
friendship with those who have the same or similar 
qualities and to keep apart from such persons as have 
qualities of Ti different nature. This way and this way 
alone would the full development of duty so essential for 
the entire humanity, be possible. But this would reduce 
the strength based on the union [ of all 1-would bring 
about a tendency of keeping oneself aloof from others. 
This is [)recisely the reason why the people who have no 
class-system are ever bettei organized than those who 
have a class-system oi their own. But it is the division 
into classes which alone is scientifically correct and it is 
this division into classes which is more important from 
the stand-point of the development of qualities. 

Once class-system or caste-system is deemed necessary, 
t is found in all respects-in eating and drinking, in the 
h‘ 
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clothes worne, in the customs and manners, in the propor- 
tion of enjoyments and all other dealings of the kind. The 
Brahmanas will, because of their tendency to sacrifice 
[ personal pleasures ], have very few enjoyments. 
Kshatriyas, however, due to their inherent liking for 
enjoyment, will cling more to enjoyment and would be 
keen on widening the sphere of the same. As the 
Brahmanas would be busy thinking, thay will necessarily 
have to take light food. The Shudras who have to carry 
out work consisting of a great amount of physical labour 
will necessarily eat food which is much heavier and 
coarser. Thus on a four-fold division of classes having 
been accepted once the difference between a class and 
a class goes on becoming further and further manifold 
and this difference becomes patent to us in every aspect 
of one’s behaviour in one’s social relations. Hence, for 
those who accept the difference between a caste and a 
caste and yet think about ‘ duty ’ with the purpose of 
producing or experiencing an idea of identity between one 
and the other of all castes, it is absolutely essential to 
fry to create such festivities as would give full scope to 
the unification of the four castes with each other. In 
ancient days this organisation was brought about through 
sacrifices. 

The Immutable Author & 

THE Not-Author. 

' I am the immutable author and immutable not — 
author too ’ this is what the Lord has stated in Gita IV, 
13. The statement contains in it an important principle : 
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Whenever any one does something, by virtue of his 
authorship of that act, his energy is expended to a greater 
or lesser extent on that act. ‘Act' itself means expending 
our energy, which brings about the wished for fruit. If 
our energy is not devoted to any act; no fruit could be 
secured. To be able to secure fruit, the rule therefore is 
' expend your energy. ' 

The Lord says ‘ I am the immutable author, because 
I am the immutable ( or indesructible ) not-author [ 

* Not-author ’ does not signify one who does not carry 
out any act. It rather means ‘ not-author, because of His 
doing an extra-ordinary kind of act. ' On account of 
this extra-ordinary way of doing an act is the Lord, 
though author, the indestructible not-author ! What is 
this peculiarity due to which actions do take place and 
yet there is no expenditure ( a-vyaya ) of energy incurred 
at all ? And would persons like us~ordinary men and 
women-be in a position to master this way of doing 
actions ? Questions such as these deserve to be considered 
here. 

“ Two winged ones, jointly and as companions take 
to the same tree. One of them eats the sweet pippala 
(-fruit ), not-eating, the other one only shines ( i. e. does 
not eat fruit ). " ( Rigveda, I, 164, 20.) 

The Lord and the individual soul have both taken 
their seat in Prakriti (Primordial Matter). The individual 
soul experiences ( enjoys ) the fruit, and the Lord is 
ever content, ever satisfied. Here we understand how the 
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individual soul, desirous as it is of enjoyment of fruit, is 
required to devote its energy to doing actions and how 
the Lord, ever satisfied that He is, * he does nothing for 
his own enjoyment, ’ and hence does he ever remain 
‘ not-author ’ and on account of this very state of being 
not-author, is his energy never expended. Whatever takes 
place through him, takes place quite naturally. Hence 
is the Lord characterised as the immutable ot 
indestructible not>author ’ ( read ‘ viddhi akartaram, 

aVyayam. ’ ) 

PKESEKVAflON OF 1-:NKRGV. 

We have been enabled here to understand one rule^ 
following which we can ensure preservation of our energy. 
If a person be contented i. c. without any desire, free 
from desire, and if he does not act with a view to 
increasing the number of his enjoyments, there would be 
actions on his part and yet as they would be without any 
desire for fruit, he would not be required to expend his 
energy on them. Lven though the author of certain acts, 
he would be not-author and an immutable not-author at 
that. This is the main purpose of the instruction in the 
path of disinterested action, imparted by the Gita. 
Disinterested action preserves and helps us accumulate 
energy. 

Ordinary men and women are bus}- doing many 
acts with the purpose of securing enjoyments. They 
avail themselves of enjoyments and having been affected 
by diseases as a result get themselves reduced in body in 
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7. Bonds Due to attachment 
to Fruit. 
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As I have no longing for the fruit of actions, actions 
do not affect ( besmear ) me. He who thus knows me 
properly, is not bound by actions. 14. Having known 
thus was action performed by persons of ancient times, 
desirous of securing salvation. Dost thou carry out action, 
therefore, of older times ( such as was ) done by men of 
old. 15. 

[ One having no attachment to fruit, to the enjoy- 
ment of fruit accuring to the person who performs 
actions, is not in any way affected by actions. There 
is only one cause hy reason of which a person is 
affected as a result of doing actions and that is 
attachment to fruit. Hence the one who gives 
up desire for fruit, becomes free from the bonds of 
action. Knowing this principle well, did those of old 
times who wanted to attain liberation, perform their 
actions and were not bound down by them. It is evident 

the end. Acts done with the desire for fruit are thus 
those that cause the body to be reduced. There is not 
such disadvantage associated with acts done without 
any desire for fruit. This is what is elucidated in the verse 
that follows : — 
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that at present too, man can take to actions without 
entertaining any desire for fruit and be free from the 
bonds of action. 14-15 ] 

The Fault in the Form op Attachment. 

( 14-15 ) Human dealings as also the dealings of 
lower animals make it abundently clear that attachment 
leads to terrible calamities. Read- ( Kuranga-matanga 
patanga-bhringa-mina hatah panchabhireva pancha) Deer, 
elephants, moths, bees and fish-these get themselves 
destroyed by just the five [ objects of senses viz., 
sound, touch, form, taste and smell, respectively ]. 
Fascination for a sweet sound binds the deer. The 
male elephants's fondness for the touch of the female 
has him caught. The attraction the moth has for the 
form of the shining flame of a lamp, makes him jump 
upon the same and have itself burnt down. The attach- 
ment that the bees have for the sweet honey in the lotus 
leads to their being imprisoned in the lotus and the 
fish is caught up in the net due to the attraction it has 
for the ( sweet-smelling ) bait. ' The condition of men 
too is much the same if not identical with what the five 
instances have indicated. 

Many have an attachment to sweet dishes, others to 
woman, others again to sweet sound (music), a few others 
to wealth, some others to the authority they exercise and 
consequently are subjected to many terrible calamities. 
Those attached to sweet dishes are very sorry to have to 
cat other dishes. Their eating sweet dishes with relish con- 
tinued for a long time is the cause of diseases, which latter 
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make them very unhappy. This holds good, mutatis 
mutandis of others addicted to, having extreme attach- 
ment to other things in the list made above. Persons 
having a fascination for power perpetrate evils such 
as have no limit for the retention of their power. Pages 
after pages of history have been stained by bloodshed 
caused with the purpose that some one be able to retain 
his religious or political dominatoin over others unabated. 
The substance of the whole discussion is that attachment 
leads to innumerable faults thus aggravating human 
misery. 

It is not very difficult to follow how between two 
persons, one who wants a specific kind of sweet dish and 
can’t do without the same, and another, who is content 
with whatever unostentations, simple food he can lay 
his hands on, without being required to put in any extra 
labour for the same,- it is the former who is subjected to 
misery, while the latter who has conquered his sense of 
taste has within his easy reach so much of happiness. 
^ Attachment leads to misery ’ - is thus well understood 
with the aid of the examples cited here. 

A man longing for the fruit of actions, ever saying 
I shall enjoy this fruit; I shall strive incessantly till I 
get it; I alone must get all the happiness, failing to secure 
happiness in keeping with the rules of ‘ duty resorts to 
the path opposed to duty. With all his efforts for 
securing happiness, he finds himself plunged into misery* 
The conclusion therefore is that giving up extreme 
longing and being content with whatever one gets is the 
proper path of happiness. 
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Hence does the Lord say, ‘ I have no longing for 
the fruit of action (karma phale me sprha na); the action I 
perform, 1 perform without any desire for the fruit thereof, 
and purely out of a sense of duty; hence am I not besmear- 
ed or tainted by action ( karmani mam na li]npanti ) and 
faults arising out of action too do not affect me in the 
least, if I had a longing for fruit of action, I would have 
been tainted by action ! ’ 

Lord Shri Krishna has made it clear, with his own 
instance, that a man bectunes free trom faults by action 
devoid of desire for fruit. There is thus no other remedy 
for the removal of bondage. The lives and careers of men 
who are divine incarnations thus give excellent guidance 
to the common people. Whenever an ordinary man or 
woman is in doubt as to what he or she should do, the 
best course to follow would be to seek the proper guidance 
from the life of such divine incarnations. A careful study' 
of their lives is sure to show light to us. 

Lord Shri Krishna was perfect in all respects. The 
efforts he put in were' not for his own happiness. They 
were all intended to see that duty was firmly established 
among people, that the virtuous were protected, that the 
wicked were destroyed, that, in sliort. people as a whole 
were made happy. Every one ought to follow tlie Lord 
m his foot steps as the path he showed is the best path 
enabling man to perform actions without getting them 
selves involved in bondage- 

One who knows the secret of the divine incarnation 
thus does actions for the benefit of the mass of people and 
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yet is not bound by them. This is the way of being free 
from the fault of action. The same action, say fighting, 
may be resorted to either for one’s own enjoyment or for 
the benefit of a whole populace. The former leads 
to bondage, the latter becomes a potent means of 
salvation. 

Fighting is an action full of slaughter. Yet, when 
done for the benefit of the people it becomes free from 
fault. But when resented to for one’s own benefit or 
selfish purpose it is affected by fault. Here the important 
topic inhai action leads io salvation has been deter- 
mined. Whatever the action that is done, it is the motive 
with which it is done that decides its being the cause of 
bondage or freedom. It need hardly be stated that all 
should therefore perform action without desire for fruit. 
The life of Lord Shri Krishna, from the begining to the 
end bears out only one thing viz, the selfless action of the 
Lord. Little wonder that the life has to come to be 
regarded as the veriest ideal for all to follow. 

The respective class-duties have of course to he 
performed by those belonging to the various classes. The 
Brahmanas have to read, the Kshatriyas have to fight, the 
Vaishyas have to carry on trade and the Shudras have 
to help the society with their craftsmanship. What is 
more important, however, is that these ought to perform 
the respective deeds with the sense of duty. Thus done, 
they do not bind any one If, however a Brahrnana learns 
with a view' to making heaps of money, if the Kshatriyas 
were to fight and expand their dominion for the satisfac- 
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tion of their longing for enjoyment, if the Vaishyas were 
to keep the accumulated wealth exclusively for themselves 
and if the Shudras were to turn their skill in crafts to 
their personal advantages ( to the detriment of the 
society as a whole ), such actions, by virtue of their 
selfishness and longing for enjoyment of those who 
would perform them, would bind the latter down. 

The unification of the duties of classes and ashramas 
as contained in the Vedas is intended for sacrifice; Now 
that in which there is mutual dedication for each other 
is sacrifice. Where there is no dedication to others, there 
are faults. Actions performed with a sense of duty, 
without the least desire for enjoyment and in a spirit 
of self-dedication thus remove all faults from those who 
perform them. 

Having known this principle of self-dedication, free 
from attachment, did men of yore, desirous of salvation, 
perform action ( evam jnatva piirvaih inimukshubhih 
karma kritam ) and thus did they secure their salvation « 
Whosoever desires to be free from the influence or sway 
of others, whosoever has the one passion of freeing 
himself from bondage, is a mumukshu ( or one longing for 
salvation). Such a person knows the secret of action and 
performs his duly in a self-less spirit, in a spirit of self 
dedication and thus has himself freed from bondage. 
Saints of olden times carried out action in this way and 
had themselves set free [ from bondage ]. 

It is therefore meet for the present generation to follow 
the ancient saints in their foot steps. Doing their actions 
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8. Kinds of Action- 
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Even the learned ( or knowing ones ) are deluded as 
to what is action, and what not-action. Hence shall I 
expound that action to thee, having known which, thou 
shalt be released from the inauspicious ( bondage, or 
mundane existence ) 16. One ought to know about action 
( karma ) and what is opposed to action ( vi-karma ). And 
one ought to know [the secret of ] non-action. The course 
of action is difficult. 17. He who sees not-action in action 
and action in not-action, he [ is ] intelligent among men, 
he [ is ] associated with [ i. e. a follower of ] the yoga 
[ or path of disinterested action ], he the author of all 
actions. 18. 

L Great knowershave been bewildered while decid- 
ing the nature of action, non-action and what is 
opposed to action. It is necessary, therefore, to grasp 
the principle of action. In action there occurs not-action, 

without any attachment, and in p. spirit of sacrifice, they 
ought to carry out their duty. To be able to understand 
this science of action ( karmashastra ) properly, it is 
necessary to think as to what it is that the term ‘ karma ' 
signifies. This is what is considered in the following 
verses — 
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and after having resorted to non-action too there takes 
place action, One who knows this, is a knower, a follower 
of ‘yoga * and one who performs all actions properly. By 
thus knowing the principle of action properly, man 
becomes free from the inauspicious condition, is 
released from it and attains the auspicious condition 
( once for all ). 16-18. ! 

Three Kinds of Action. 

( 16-18 ) There are three kinds of action-A:a;7?ia 
( action ), ahinna ( non-action ) and ri-karma ( the 
opposite of action. Whatever has been decided to be 
necessary for the classes and the ashramas as their ‘duty' 
is ‘ karma \ Whatever is opposed to this and therefore 
prohibited by the shastra, contrary to karma which is laid 
down by the shastra, is * ri->karnia» ’ And not carrying 
out * action ' laid down for one, being given to sloth, to 
inactivity, is ‘ a-karni/i \ These three characteristics of 
the three kinds of actioji are welknovvn and accepted on 
all hands. 

It is c]uite natural tliat readers here will put the 
question- why is it then that in deciding action and 
non-action, even the wise or learned are deluded ? What 
is it m karina^ a-karma and vi-karma that even the wise 
should be deluded in respect of them? The fact, however, 
is that the wise are deluded regarding the three kinds of 
action. Now think of a person who is standing still or 
meditating. In front of him is seated his father. Just 
then a wicked person appears on the scene and is about to 



Verses IS^IS 93 Kinds of Action. 

kill the father. If the ^on only keeps looking at this attack 
on his father, if he remains unmoved and continues 
his meditation, that a-karma or not-doing of his will be 
ri-karma or doing what is opposed or proliibited. Here 
not doing anything has led to doing what is contrary, 
what is prohibited by the scripture. Remaining quiet has 
thus become a vVImnna, The son had no desire to act 
contrary to duty. But when it was essential that he 
should have saved or tried to save his father, he remained 
quiet and that was absolutely improper for him to have 
done. Now take an\' auspicious act. It becomes helpful 
only when done at the proper time. Otherwise it becomes 
harmful. Thus action is non-action and non-action too is 
capable of being contrary to action ( i. e. duty ). All this 
depends on the condition, time, general circumstances 
and hence giving a definition of these three free trom 
fault is impossible. A general idea or description of these 
is given above. But change of time sometimes renders it 
wrong. Therefore has it been stated here that even 
great thinkers, and philosophers are deluded as though 
and commit mistakes. 

A failure to know action, non-action and contrary 
action properl}- leads to an inauspicious and miserable 
condition. For, one who fails to understand these does 
on occasions non-action, taking it to be action and 
rejects even an exellent action under the impression that 
it is an action contrary to duty, a prohibited action. 
Such a deluded person is reduced to a miserable condi- 
tion. But one who understands and understands at the 
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proper time that this is action, that other is non-action^ 
and that other yet is definitely action of a contrary or 
prohibited kind, attains an auspicious state. 

For this should action, non-action, comtrary or 
prohibited action be clearly known (karmano hoddhavyam 
etc. ) At least an effort to know these must be made 
( karmano gatih gahana. ) The principle or real nature of 
action is extremely difficult to understand and the effect 
of action is far too disastrous. 

‘ A-karma ’ signifies one more thing here. An action 
which does not bring any fault in its train, action, that is 
to say which on being done remains free from fault and 
is therefore on a par with non-action, is too called non- 
action. Action performed without desire for fruit is, 
though action, characterised as non-action. Evidently 
is this verse the term a-karma has two meanings one is 
idleness and the other is action done without any desire 
for fruit, in an altogether unselfish spirit. With this 
meaning in mind should the readers consider the purport 
of the eighteenth verse — 

(karmani akarma yah pashyet) He who, though action 
is being done, remains free from fault like one not doing 
any action, who is not tainted by his action done in an 
altogether unselfish spirit as it is, he who remains pure 
even after doing an action like one who has not done any, 
is a great ‘ yogi ’ and a very intelligent yogi. Though 
carrying out action physically he remains in his inner 
self just a not-doer. He is a great knower, a great follower 
of the path of disinterested action ( yogi ') and he alone 
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can carry out all actions properly. He who, even while 
or after doing action has the experience which makes 
him say ‘lam a faultless not -doer ’ is superior. Lord 
Shri Krishna, though author of acts considers himself 
not-author of the same. The principle underlying this, 
explaining how he does it, is given here ( Gita, IV, 13). 

{A-karmani cha yah karma pashijet) who experi- 
ences action in non-action, while the self is not-doer the 
one who performs action with his body even like a man 
who is in a vehicle, experiening his steadiness and yet 
moving and who in a condition of movement is steady- 
so, this traveller with salvation as his destination occopy- 
ing the vehicle in the form of action, though acting with 
his body, is himself experiencing the state of being 
not-author. One with an experience of this nature, an 
intelligent yog% is entitled to do all actions. For, this 
person knows the principle of action without desire and 
can carry out such unselfish action in the proper 
manner. 

Here the term ‘ buddhiman ’ [ though rendered by 
the word intelligent] means one who is possessed of equa- 
nimity. The term ‘ yukta ’ signifies yoga-yukta or ‘yogi' 
( follower of the path of disinterested action. ) Similarly 
the term ‘ kritsna karmakrit ’ means one who performs 
all actions fully in keeping with the prescribed way and 
one who even after having done the whole action remains 
aloof from the fault of action- a knowing follower 
of the path of disinterested action, ( in short ajnani 

yogi 
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The three verses refer to karma^ akarma and 
( prohibited action or ) vikarrtia. They also help us 
understand what these three are and indicate how the 
principle of action is concealed or too difficult to 
understand and how a man who has known it does actions 
and yet remains free from fault. One who grasps the 
significance of this all and performs actions without 
desire for fruit becomes free from fault and secures the 
auspicious state or perfection. 

Another Me.\n[NG of* Karman ’ 

"Akarma, karma and vikartna,' have another meaning 
yet. The meaning of vikarma, viz., action which as oppos- 
ed, injurious, causing deterioration is already proved to 
be correct. The other meaning of the term ^ o -karma ' 
is action done just for the purpose of one’s existence, i, e,. 
actions such as only helps a person remain alive, like 
taking meals, bathing, breathing in and out etc. If man 
who has been endowed with a body specially suited for 
the right kind of action were to remain like ordinary 
worms and insects, what can he claim to have achieved ? 
lust nothing. All these actions, therefore, helping man 
merely to be alive are just non-actions. 

Next the actions ensuiing the maintenance and pros- 
perity of both viz., individuals and the society, which are 
highly praiseworthy, and of the nature of sacrifice, — 
just these can be called as actions, or karmam. These 
actions beneficial to the individual and to the society 
must be well grasped and eftorts must be made to keep 
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oneself away from actions which cause the deterioration 
of the individual and of the society. These are vi-har^nans 
and this too must be well understood. A man thus be- 
comes possessed of knowledge by knowing action necessary 
for the preservation of the existence of individuals, as 
also that necessary for the prosperity of the society as a 
whole and by knowing what is contrary to action vix., 
those actions which cause the degradation of both-the 
individual and the society. He becomes a follower of the 
path of disinterested action ( yogi ) i. e. one who per- 
forms all actions with skill and doing them properly 
achieves individual and collective prosperity. It is, there- 
fore, necessary for men to secure this knowledge of the 
discrimination of actions. The Lord now proceeds to‘ tell, 
in the next five verses, the device of remaining free from 
fault even while continuing to do action — 

7 
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He the beginnings of whose all actions are devoid of 
desires and intentions and he whose actions are burnt 
down by the fire of knowledge, him the wise (or knowing 
ones) call ‘ knower ’ ( pandita ). 19. One who having 
given up attachment to fruit of action is ever satisfied 
and without ( anybody else’s ) support i. e. dependent 
just on his own capacity, he, though very much busy 
(doing or ) in actions, does not do anything at all 20. He 
who has cast off all hope ( of fruit of action ), controlled 
his mind and self ( or being ), given up all possessions, 
he, doing only physical actions does not get himself 
tainted ( kilhisham lit, stain ) [ by sin ]. 21. He who is 
satisfied with what has been obtained without any effort, 
past all pairs ( of opposites ), free from jealousy, even- 
tempered both in success and in defeat, he even when 
doing actions, does not get himself bound ( by sin ). 22. 
The entire action of the person with attachment departed, 
mind firmly established in knowledge, and performing 
action for sacrifice, disappears so as never to crop up 
again (pra-viliyate ). 23. 

[He who performs all his actions having given up desire 
for enjoyment, intention of enjoyment and whose actions 
have become pure on account of knowledge, is called ‘the 
knowing one.’ He who gives up the idea of enjoying the fruit 
of action, remains satisfied just within his self, depends upon 
his own capacity, without any support from others, has 
his self actionless altogether though his body may appear 
to be active with many undertakings. His self does 
nothing,- is a mere not-doer. A man with self control. 
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who has given up the desire for enjoying the fruit* having 
rejected all means of enjoyment, doing though he be all 
actions necessary for maintaining himself, is not affected 
by these latter. Satisfied with what is available without any 
special effort, free from the pairs of opposites, free from 
jealousy and one behaving with equanimity in regard to 
success and defeat does not get himself bound, though 
doing actions. He who is indifferent to the enjoyment of 
fruit, whose mind is all full of knowledge, even having 
performed action for sacrifice, remains free from fault 
of action. All his actions have as though disappeared 
19-23 ]. 

The Defect of Action. 

( 19-23 ) These five verses state the remedy of 
remaining free from the defect of action, even after one 
has performed it. This is described here as ‘ the state of 
there being no action in action ( harmani dkarmata ). 
This obviously means that it is possible to be free from 
fault even after performing action, as if one never had 
performed the same. Not-action ( a-harmata) here 
signifies ‘freedom from fault,’ and not ‘ idleness. ’ A doubt 
is likely to present itself to our mind here viz., where 
exactly are the faults in an action ? are all actions full of 
faults ?' Under Gita III, 4 an exposition relating to this 
has already been made. All the same it is necessary to 
repeat the same at this stage. 

Every action has some defect or other necessarily 
associated with it. Breathing in and breathing out are 
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natural actions. But due to these is caused the destruc- 
tion of infinite subtle living beings in the air. At the time 
that a person breathes in, the minute germs in the air 
are killed by the heat within. Air as it comes out at the 
time one breathes out is therefore affected by defect, is 
impure. Thus even a natural action is not without the 
defect of slaughter associated with it. Similarly when 
food is cooked for being distributed to. the hungry, the 
benevolent action affected by the defect of slaughter or 
destruction on account of the kindling of fire. Actions, 
whether they are selfish or beneficial to others, are thus 
inevitably associated with or affected by defects such as 
injury to life. There are other defects too which the 
readers are requested to think of for themselves. If some 
one keeps for himself more grain than he requires 
he certainly makes himself liable to the fault of having 
been the cause of some other persons remaining hungry. 
Actions such as a person exercising authority perfoms are 
fraught with many defects and are the cause of the 
distress of many men who are without such authority. 

This will make it possible for us to understand how 
each action has its own defect associated with it and how 
on the performance of such an action, a person is bound 
to be tainted by a fault. It is impossible to remain free 
from the latter even after having performed an action. 
To be free from such defects it is that the Gita has 
taught the remedy of giving up attachment to fruit. To 
elucidate the point : a person performs action in the 
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form of a sacrifice for the obtainment of happiness 
in the shape of the enjoyments in the heavenly 
world. 

If the action is performed in a flawless manner, 
the person performing the same is confident of winning 
the happiness in the heavenly world. Being attached 
to enjoyments, the moment there would be an obstacle 
in the performance of the sacrifice or the moment 
there would be some defect in it, the person will be 
beside himself with anger and as a result of this fit 
of anger of his, the corpuscles in his blood will die. 
Attachment to fruit thus leads to a fault. If attachment 
to fruit is given up, there would be no flaw. Readers can 
experience for themselves how giving up of attachment 
to or longing for fruit is a sure means of avoiding a 
number of defects which otherwise would have presented 
themselves. With regard to the question, how is 
attachment to, liking for, fruit as also hankering after 
enjoyment got rid of ? what course is to be followed for 
the same ? How does a person giving up all hope of fruit 
carry on his dealings ?- etc, the following lines from the 
five verses under consideration deserve a special attention 
— nay, meditation — 

The Path of Sacrifice. 

( 1 ) Yasya kama-samkalpa-varjitah sarve samaram- 
bhah. (11^, 19) 

‘ He whose undertakings are all without the thought 
of enjoyment * — i. e., he who does not do anything with 
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the purpose of securing enjoyments, he who does not 
want to increase the number of enjoyments available to 
him, he who performs action, but without the desire to 
enjoy the fruit thereof, he who, even while performing 
the entire action in keeping with the relevant injunction 
[ of the sciptures ], remains free from the desire of enjoy- 
ment, he in whose mind even the thought of enjoying the 
object of desire does not arise, he who begins his action 
(arambha) for unification ( sam ) or organisation, but he 
who is free from longing for objects of desire, 

(2) l^xY-ashih (IV 21) 

‘He who has no hankering after enjoyment.' He in 
whose mind there is no such desire ‘for my enjoyment 
there must be many objects of desire ’ ; — he who does 
not entertain any desire to have objects of enjoyment 
for himself- 

( 3 ) Gata-sangah (IV, 23) 

‘ He who has severed himself from enjoyment. ’ He 
whose mind is free from the desire to have objects of 
pleasure, he to whose mind the thought of sensuous 
pleasure never so much as presents itself. ' 

(4) Karma-phala-sangam tyaktva ( IV, 20 ) 

** One who abandons the desire of enjoying the 
fruit of action, ’ one from whose mind the desire of enjoy- 
ing the fruit of what he has done is absent, one that is to 
say, who keeps himself away from the desire to enjoy the 
fruit of his action,* 



Verses 19-23 103 No Action in Action- 

(5) T yabta-sarva-parigrahah (IV, 21) 

“ He who has given up collecting and accumulating 
all things. " He who does not keep with himself a store of 
objects of enjoyment. He who reduces his desire of 
enjoyment. He who maintains himself on the minimum 
number of objects. 

(6) J^iTMshrayah (IV, 20) 

“ He who resorts to nothing, ** depends upon his own 
strength, is content with himself because of his own 
strength. He who does not depend on anything else oi 
anybody else for his happiness. He who depends on him- 
self. 

(1) Tiitya-triptah (IV, 20) 

“ He who is ever contented ever satisfied, ever 
happy, ever full of joy, he who derives delight from 
himself. 

(8) Y addnchchha-lahha-santushtah (IV, 22) 

“ He who is satisfied with whatever is obtained 
quite naturally (without any the least effort ) " he who 
does not entertain the desire of increasing his enjoyments, 
he who is content with enjoyments he gets without any 
special efforts, he who is not angry if the number of enjoy- 
ments he can have is reduced. 

(9) Yata-chitUatma (IV, 21) 

'' He who has kept his mind — internal organ- under 
control, " he who does not allow his mind to stray away 
as it likes, he whose mind instead of going in the direction 
of external enjoyments remains fixed on the self. 
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(10) Siddhau asicidhau cha samah (IV. 22 ) 

"He who is even either in success or in defeat. *’ He 

who does not become proud even on having secured happi- 
ness — he who does not despair even when in misery. He 
who is not beside himself with pride on account of some 
acquisition, he who is not worried on account of some loss. 
He whom success in his undertaking cannot intoxicate 
nor can failure render despondent. 

(11) Dvandva-atitah (IV, 22) 

He who has gone beyond happiness and misery 

he who is not defeated by the pairs of opposites, he who 
despite the presence of the pairs of opposites swerves not 
from the straight path of virtue, he who though attacked 
by the pairs of opposites adheres to his path of virtue. 

(12) Vi-matsarah (IV, 22) 

“ He who does not become jealous, who does not 
hate, when he sees some one else in prosperity " — He 
who is jealous of none, though he finds them thriving. 

(13) Muktah (IV. 23) 

“ He is called ‘ free ’ ( one who has been freed from 
the bonds of attachment.) One who is possessed of the 
characteristics mentioned above is called ‘free' (liberated). 
There are two more characteristics of this one who is 
liberated — 

(14) Jnanaav-asthita-chetah (IV. 23) 

“ He whose mind remains fixed on knowledge. ’ 

‘Knowledge’ here signifies the state of one's intellect being 
firm in regard to liberation K^mohshe dhih). Once a person's 
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heart is firmly fixed on the knowledge of Brahman leading 
to salvation, it would not stray away in the pursuit of 
objects of enjoyment. His heart naturally takes delight in 
the knowledge of Brahman, similarly — 

( 15 ) Jnanagni-dagdha-karma (IV, 19 ) 

“ He whose action is burnt by the fire pf knowledge'' 
He who as a result of his having secured Brahman- 
knowledge or knowledge of salvation, has not the tendency 
to perform action for increasing the number of his 
enjoyments. In other words a person who exists only as 
Bhrahman or as Atman. He who has no inclination towards 
worldly enjoyments. He who on account of the pure 
knowledge he has in his possession performs the pure 
action in the form of sacrifice — that person is liberated. 

(16) Yajnava acharatah harma samagram 

pravihyate (IV, 23 ) 

“ The action which a person of the type described above 
performs for sacrifice, disappears in its entirety ' Obvi- 
ously he is not affected by the fault of that action. Yajna 
or sacrifice consists of three duties — ( Yajna =s worship, 
unification and gift ) — ( 1 ) honouring those that are 
worthy of being honoured, (2) unification, which evidently 
means increasing the strength of the people by means of 
organisation and ( 3 ) helping the needy and the helpless* 
He performs sacrifice of this description. But in so far as 
such actions disappear as soon as they are performed, 
he is not affected by the fault of the same. This is what is 
brought out in the following, — 

“ Even though he is busy performing action he, does 
nothing at all (IV, 20.) 
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“ Even after having performed ( action ) [ he is ] not 
tied down ” ( IV, 22.) 

“ Doing only the physical action he is not affected 
by any taint ( IV, 21.) 

Such a person performs such action as is necessary 
for the protection of his body and yet is not affected by 
any fault on account of that action. 

The State of There Being no 
Action in Action. 

The five verses set forth only one theme. In verse 
number 18 ^ ^annani akarma yah pashyet ) there is the 
instruction given that one should see in action (the pre- 
sence of) not-action. Who can thus experience not-action 
in action ? The five verses give an excellent exposition of 
this question. One who is possessed of these qualities or 
characteristics sees not-action in action. This evidently 
means that though he performs action he remains pure as 
if he never performed the same. He performs action no 
doubt and yet keeps himself away from the fault arising 
out of the same. This then is the device of escaping from 
the fault of action : if there is no attachment to or 
longing for enjoyment, all faults of action are removed,. 
Let us now turn to the consideration as to who is bound 
by the fault of action: — 

The Path of Enjoyment. 

( 1 ) Those who undertake an action to increase 
their enjoyment of the objects of desire, ( 2 ) those who 
act entertaining hope, ( 3 ) those who are attached to 



Verses 19-28 107 No Action in Action. 

the enjoyment of fruit, ( 4 ) those who keep themselves in 
contact with enjoyments, (5) those who maintain a collect 
tion of objects of enjoyment, (6) those who depend on others 
for their happiness, ( 7 ) those who are ever discontented 
and hungry, ( 8 ) those who are never satisfied with what 
they have got, ( 9 ) those who allow their mind to stray 
away as it likes in search of enjoyment. (10) Those who 
are full of pride on account of some gain and dejected 
due to some loss, ( 11 ) thus those who are overpowered 
by the oppositets. ( 12 ) those who have hatred and 
jealousy for the fortunate ones, those who make them- 
selves veritable rivals of the former, ( 13 ) those who do 
not wish to snap these bonds of enjoyment asunder, ( 14 ) 
those who hate the knowledge of Atman and ever meditate 
on objects of enjoyment, ( 15 ) those who perform actions 
just for their selfish ends- persons of this description are 
bound every time by the faults of their action. They are 
affected fully by the faults of the actions they perform 
and as a result have so much of sin and misery assigned 
to themselves as their lot. If the readers think about the 
misery of men of this description from among those with 
whom they are acquainted, they are sure to be convinced as 
to how the path of attachment to enjoyment leads as 
a rule to misery. 

Physical Action. 

It is stated here, that one who performs the merely 
physical action ( shariram kevalam karma ), one who is 
self-controlled, never is tainted by sin, never incurs sin 
( hilhisham na apnoti ). It, therefore, is necessary to enter 
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into a detailed consideration of the phrase ‘ merely 
physical action \ To proceed to the same: — 

Gita IV, 21 has the following purport : — 

“ One who has given up hope, who has controlled 
his mind and abandoned collecting (or storing, hoarding) 
all sorts of objects,- such a person, doing only a physical 
action, does not incur sin. " 

Action of the Nature of 
THE Work of a Slave of God. 

Giving up hope ensures the warding off of the 
effect of desire. Control of mind secures the absence of 
the action of mind. Giving up collection of objects avoids 
efforts necessary for getting those objects, protecting and 
increasing them. All his actions thus come to an end of 
their own accord. One whose mind is eager for the 
obtainment of enjoyment and therefore ever straying 
away as it likes, one who goes on collecting means of 
enjoyment is ever engrossed in the action demanded by 
enjoyment. But what would prompt a person whose 
desire has come to an end, mind is under control and 
who does not accumulate objects of enjoyment to act ? 
It is clear that on the cessation of his desire and on his 
having, achieved a full control over his mind, he will 
be in union with the atmaii in the form of Brahman and 
thus whatever action he will perform would be action 
impelled by the Lord. As his mind is in peace, it will not 
be doing any action. Thus all action of his will be such as 
is done by his body. Thus in this purely physical action 



Verses 19-28 109 No Action in Action- 

that he will be doing, there would be no urge of the 
nature of the authorship of that action. He therefore will 
not be affected by this action of his body and hence 
even after doing the physical action he remains free from 
fault, free from taint. 

As an instance may be considered a slave, who acts 
at the command of his master. As his heart is not in the 
action, he is not tainted by that action thus done by 
him at the instance of his master. Even so is this devotee 
of the highest Lord, his slave, who has no other resort 
save the highest Lord. His mind, intellect, thoughts, 
ego-sense, desires etc- all these are lost in the highest 
Lord. Only his mortal coil remains here till the hour of 
his departure from this world. He cares not for it. All 
his movements are impelled or urged by the will of 
God and he thus is not tainted by the fault of action 
which he does as impelled by God. How could he be 
tainted by the action done by his body, which has no 
urge for personal happiness, which has become a means 
of the highest Lord ? 

Action for the Maintenance of the Body. 

‘ Kevalam shariram karma ’ is interpreted in two 
ways here- ( 1 ) ‘ action which is naturally done by the 
body ’ or ( 2 ) ‘ action which is absolutely necessary for 
the maintenance of the body’. On a person’s having given 
up entirely his hope of enjoyment and on his having 
discontinued the collection of objects of enjoyment, it 
is impossible that there would be some action for the 
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obtainment of enjoyment that he will perform. As he has 
become one with Brahman as his essence, his mind is no 
longer interested in such an action. So long as the body 
is there, there would be some action or other which he 
would necessarily be performing for the maintenance of 
the same. As, however, he is in no way connected with 
such an action, he would not be bound down by it, 
performed as the latter is for bare physical maintenance. 
Breathing in and breathing out, passing urine and 
excreting faeces, bathing, dining, going to bed-all these 
constitute the physical action, i. e. action done for the 
maintenance of the body. Naturally the person who does 
this action is not bound by it. 

Action of the Organs of Action. 

There are some who hold the view that the phrase 
‘ shariram harma ' be understood here to refer to ‘ the 
action done by the body or by the organs of action.' 
They support their view with the following : — 

“ Followers of ( karma ) yoga perform action, having 
given up attachment ( and ) for the purification of the 
soul, with their body, mind, intellect and with just the 
sense-organs (Gita V, 11.^ 

The purpose with which action is laid down in this 
passage is what is in view even in Gita 4, 21 ‘ One doing 
the merely physical action is not tainted. * Those who 
hold this view about action maintain that ‘ shariram 
karma * does not mean ‘ action done for the maintenance 
of the body * but that it means ‘action such as is done 
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by the organs of action* only. The view must be duly 
considered here. 

Those who interpret ‘ shariram kevalam karma 
kurvan na apnoti killbisham * as signifiying ‘ one who 
gets work done by just the organs of action does not incur 
sin ' would understand as the purport of this passage 
to be that ‘ the action performed by the mind, intellect 
or by the organs of knowledge will necessarily taint the 
author of such action. ' For, here the words used are 
‘ kevalam shariram karma If sin is not incurred on 
account of the merely physical action, would it be 
incurred on account the mental or intellectual action ? 
But even such a self-controlled person not given to 
collecting objects, would consider the very idea * there 
would be sin incurred on account of mental or intellectual 
action, to be improper. Hence the meaning accepted by 
those who follow this view does not recommend itself to 
us as reasonable. 

If the purport of the verse is understood to be this 
viz, that ‘ the action done by the body ’ ( shariram 
karma ) does not taint the one who does it, it would have 
to be accepted that the doer would not be tainted by 
action done though the body or the organs of action, 
even though the action be prohibited (by the scriptures. )* 
As, however action which is prohibited is prohibited 
for ever, it is totally wrong to understand Shri Krishna 
to be maintaining that no sin is incurred on perform- 
ing the prohibited action. If on the other hand, the 
clause be taken to mean ‘ by doing action laid down by 
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the code of duty ( shastra ) the author is not tainted , ' 
as there is no school which holds that the performance 
of action laid down by the shastra taints the author 
thereof, there is no point in the Lord's having imparted 
this instruction with such a purpose. Thus this teaching 
proves to be futile, whichever ways is understood to be 
meant from among the ways indicated above. Hence 
‘shariram karma' does not mean ‘ action done by or with 
the help of the body. ' It is only in the fitness of things 
that ‘ sharisam karma * is understood to mean ‘ action 
which is alsolutely necessary for the maintenance of 
the body. ' 

* Action done for the maintenance of the body 
without hope (of the fruit ) does not bind the man down’ 
this can be understood to have one more purpose. 
If the body conferred on the human beings by the Lord 
is offered to the Lord, dedicated to the Lord, it is only 
proper that the body is protected by the laws qf the 
highest Lord only. The meaning of ‘ doing action for 
maintaining the body, ’ therefore, is ‘ abiding by the laws 
of the highest Lord ’ and none else. It is obvious that 
abiding by the laws of the highest Lord would not taint 
any one with any fault. 

The Fault of Collecting 
Things Beyond all Proportion. 

A man commits the sin of collecting for himself far 
too much, which in social life, is a crime. For, if some one 
has too much of something, it is only natural that other 
persons elsewhere would have too little of it. If some one 
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(10) Consideration of Sacrifices- 
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hoards eatables, many others would die of hunger. Thus 
the hoarder would incur the sin of killing others by hunger. 
In every respect, such as authority ( or power ), wealth, 
learning, administration of kingdoms, excessive collection 
or hoarding is a sin- a very great sin, indeed. Perhaps, no 
other cause has been responsible for so many wars in the 
world as greed, as the extreme longing tor hoarding. Thus 
is excessive hoarding the cause of many faults. To remove 
the same does the Gita keep before its readers the ideal 
iyakta-sarva-parigrahah-- one who has given up collect- 
ing objects of enjoyment. Giving up collection or observ- 
ing the vow of not-hoarding is the same thing as dedicat- 
ing everything one has to all for their benefit and then 
not accumulating more than is necessary for bare 
subsistence. Readers must have been enlightened by now 
as to how ‘ excessive hoarding ’ leads to sin, while ‘ not 
collecting or storing ’ when developed as an attitude 
makes a man sinless: — 

‘ The action of one who is doing the same for sacri- 
fice disappears totally ’ and the man following this 
principle becomes pure. This is the essence of the 
disappearing of the action. To be able to follow this 
statement, it is necessary to consider what these sacrifices 
are and that is what the following verses proceed to do: — 
8 
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In a sacrifice [ the act of ] offering is Brahman, the 
oblation is Brahman, in the fire in the form of Brahman 
is ( it ) offered by means of Brahman; by the one who has 
well grasped that all action is Brahman, is Brahman it- 
self to be reached ( as the goal ). ( 24. ) Other followers 
of (the) yoga (path) perform a sacrifice sacred to divinities; 
others offer sacrifice in the fire of Brahman, by means of 
sacrifice itself. ( 25. ) Others offer the sense-organs like 
the ear etc into the fires in the form of control; others 
offer the objects such as the sound etc into the fires in 
the form of the sense-organs. { 26. ) .And others offer all 
actions of the organs and actions of breaths ( or vital 
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functions ) into the fire of the control of the self, kindled 
by knowledge. ( 27. ) Others arc those practising severe 
vows, yatis ( self-controlled ones ), performing sacrifices 
with the help of material, or with austerities, with ijoga^ 
with one’s own portion to be read from the Vedas (and) 
with knowledge. ( 28. ) Others prana into apajia and 
likewise apana into prana, having controlled the courses 
of the prana and apana ( breaths and ) being intent on 
the control of breaths. ( 29. ) Others, with their eating 
under control, offer prana into prana. All of these are 
knowers of sacrifice, with taint removed by sacrifice. (30) 
Those who taste the nectar remaining after the sacrifice 
(is over), reach Brahman belonging to all times. For the 
one without a sacrifice there is not this world, how could 
there be the yonder, O best of Kurus ! Thus into the 
mouth of Brahman ( i. e. the Vedas ) are sacrifices of 
many kinds expanded ( or stretched out. ) Know all 
those to be arising out of action. Having known thus 
you will be freed. (32). Better than the sacrifice with 
material is the sacrifice with knowledge, O Parantapa! All 
actions without exception O Arjuna, culminate into 
knowledge. (33.) 

[ He who realises that the person who performs a 
sacrifice, the fire, the material to be offered as an oblation, 
the act of offering or all the means of sacrifice are ( of the 
nature of ) Brahman, becomes Brahman. Some persons 
perform sacrifices in honour of divinities, others in honour 
of Brahman. Some people offer the organs of sense into 
the fire in the form of control, the objects into the sense- 



Bhagawad-Gita 116 Chapter IV 

organs, and the actions of the organs and breath (or vital 
functions) into the fire in the form of self-control. There 
are some people who perform sacrifice by means of 
material, austerities, T/Of/a and (veda) study or knowledge 
and exercise control ( over themselves.) A number of 
the followers of the path repeatedly applying them- 

selves to the control of breath offer apana into prana and 
vice versa prana into apana. Some* other followers of the 
yoga path, restrict their diet and offer prana into prana. 
All these persons are such as destroy their sin through or 
by means of sacrifice. Those who partake of the nectar 
remaining after the performance of a sacrifice, reach 
Brahman. Just as happiness in this world is secured by 
sacrifice, so is happiness in the yonder world too obtained 
by it. Many such sacrifices are set forth in the Vedas. 
All these sacrifices are accomplished on account of action 
itself. A successful termination of all sacrifices arises out 
of just action. One who knows this principle is liberated. 
More beneficial than the sacrifice in which some material 
is used, is the sacrifice in the form of knowledge. For all 
action culminates into knowledge and hence is sacrifice in 
the form of knowledge superior. ( 24-33. ) 

Different Sacrifices. 

(24-33) In these ten verses are described many kinds 
of sacrifices. They are stated very briefly here. A consider- 
ation of these will enable the readers, however, to under- 
stand the broad concept of sacrifice. To make it possi- 
ble of understand the sacrifices referred to here, an 
exposition of the same is given in a tabular form:- 
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Brahma-Yajna 

The first among these sacrifices is the Brahma-Yajna 
It has three meanings:- Paramatma-yajna, Jivatma-yajna 
Jnana-yajna. The sacrifice named Brahma-yajna which 
the twice-borns perform is asacrificr in the form of know- 
ledge and it has two further divisions. One is- 

*Bhautika jnana-yajna also called *vi jnana-yajna and 
the other ( mokshe-dhir-jnanam ) ‘ moksha- jnana-yajna/ 
In the ‘ bhautika jnana-yajna ’ the pupil is taught those 
objects in Nature which enhance worldly happiness and 
by the sacrifice in the form of knowledge of liberation is 
attained peace or the brahmi state. The following mantra 
from the Veda is worth noting in this connection — 

** Knowledge of Brahman ( vidyah ), knowledge 
regarding Nature and objects in it (avidya) and whatever 
action worth being taught is there, all that knowledge 
( brahma ) in the form of Rigveda, Yajurveda, Samaveda 
and Atharvaveda has entered into the human body. 

vidyascha va avidyascha yad chanyad upadeshyam. 

shariTaryi brahma pravishad vichah sama atho yajuh. 

Atharva XI, 382 ] 

It is stated here that knowledge of two kinds and 
action such as deserves to be taught have entered (in the 
form of the vedas ) into the human body. It is proper to 
secure (a) the knowledge of self, ( b ) the knowledge of 
worldy dealings as would make one’s life successful, and 
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knowledge in regard to the performance ( of sacrifice. ) 
There are some who instead of understanding the term 
‘ avidya ' properly, mis-construe it as meanig ‘ ajnana ^ 
( ignotance. ) It, therefore, is necessary to consider the 
question in some detail* 

Atma-jnana Anatma-jnana 

Bra/ima-jnana 5>risA]fi-jnana 

Atma-vidya Anatma-vidya 

Brahma-vidya A-brahma-vidya 

Isha-vidya An-Isha-vidya 

( o ) vidya . A ( o ) vidya. 

This is the meaning of the terms ‘vidya’ and ‘a-vidya^ 
This meaning is contained in the following ( mantra ) 
from the veda — 

“ Those who take delight in mere worldly knowledge 
( a-vidyam ye upasate ) are subjected to misery ( andham 
tamah pravishanti ) and to a greater misery are subjected 
those who take delight in mere atmajnana ( vidyayam 
ratah) [and do not make any the least effort for maintain- 
ing themselves, i. e., for earning their livelihood. ] 
Another benefit [is derived] from vidya, another yet from 
(i-vidya, thus have we heard from the wise who have 
expounded the same to us. He who knows both vidya 
and a-vidya together, having removed worldy trouble by 
avidya, secures liberation, which is full of nectar, by 
vidya. '' 

Vidyam cha avidyam cha yah tad veda ubhayam saha, 

a^-vidyaya mrityum tirtva vidyaya amritam ashnute. 

(Kanva. Ya. 40-12-14, Isha Upa. 9-11) 
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The importance of this jnana-yajna ( sacrifice in the 
form of knowledge ] should be duly understood by the 
readers on having devoted their careful consideration to 
the same andl welfare, both in this world and in; the yonder, 
be won by them. It is necessary for a man to secure 
knowledge of Nature to be successful in the dealings of 
this world and to secure the knowledge of Brahman to win 
his welfare in the other world. Only by mastering both 
these lores does a man secure his real welfare or good. 
The mention of the sages and their works in the (Brahma- 
yajna) is indicative of this two'fold knowledge. Readers 
should ponder over this and secure through Brahma-yajna 
the knowledge of both these kinds duly and secure their 
own elevation or spiritual prosperity. The Vajasaneyi 
Yajurveda has the following to state in this connection. 

“ To a Brahmana for Brahma (-jnana); to a 
Kshatriya for bravery; to a dancer for ( learning) 
dancing; to a singer for ( learning ) music, to a mem- 
ber of the assembly for (learning the rules of) duty 
{(Iharmi) and to a maker of bows for ( learning how 
to make) weapons." 

(Va. Ya. Chapter 30) 

The theme of Brahma-jnana is in fact one having a 
wide scope. As, however, there is not enough space for 
its full exposition here, suffice it for our present purpose 
to remember what has been said so far : in this Brahama- 
yajna, there is instruction given to master both the lores 
viz., the Brahman-lore and the Nature-lore. This is a 
sacrifice in the form of knowledge. The teacher offers this 
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knowledge [as an oblation ) into the mind of his pupil. In 
this knowledge-sacrifice, the preceptor (or teacher) is the 
yajamana (performer of sacrificcj, the mind of the pupil 
is the fire, and into the latter are offered these oblations 
in the form of knowledge. 

The Self-Sacrifice of the Highest Self. 

Brahma-yajna alternatively means the sacrifice of the 
highest self or the sacrifice of the living self. Let us first 
consider the sacrifice of the highest self. Regarding this 
the following from the Shatapatha Brahmana deserves to 
be carefully considered- 

Self-born Brahman indeed practised austerities. 
It saw ‘not indeed is there infiniteness in austerities. 
‘O joy ! let me offer myself into the beings and the beings 
into myself.' It, having offered itself into all the beings and 
all the beings into itself, attained superiority over all 
beings, self-rule and over lordship. Just so is this, viz. that 
the performer of sacrifice having offered all his possessions 
in the ‘sarvamedha sacrifice,’ attains all beings, superiority 
self-rule and over lordship ” 

[Shatapatha Brahmana XIII, 4,3, l.J 

Here is a description of the self-sacrifice of Brahman 
born of itself. Brahman, born of itself was shining with 
its lustre. No-one recongnised it then. But when it offered 
its all-in-all in the interests of all the beings, i. e. the 
entire universe, its superiority was established, it attained 
self-rule and overlordship of the whole world. When a 
man thus offers all he possesses in a sacrifice in the inter- 
ests of the entire humanity or of all living beings for 
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that matter, he gets superiority, self-rule and a position 
of authority in the nation. All human beings are taught 
here with the help of the account of the sacrifice of 
Brahman, born out of itself, that they should perform 
Brahman-like, Brahma-yajna or Atma-yajna. Here both 
the terms ‘ Brahma-yajna * and ‘ Atma-yajna signify 
self -dedication. Similarly, there is the mention of the self- 
sacrifice of Vishvakarman ( i. e. the highest Self creating 
this vast universe)* — 

Self-Sacrifice of Vishvakarman 

‘ Vishvakarman, the creator of worlds, oft'ered all 
beings in the sarvamedha ( sacrifice ). He offered even 
himself in the end. Here is the Rik referring to that- 
‘ He who, our father, possessed of knowledge ( rishi ) 
offered all beings ( worlds ) and desirous of success, he, 
though worthy of the first place ( highest position ) 
entered into the lower (or inferior) ones. 

[Rig. X, 81,1.] 

This is his self-sacrifice and the cause of his superiori- 
ty over all. The highest Lord is at the top of all. 
Nevertheless as he dwells among the lowliest of the 
lowly and manifests spirit among them, he proves himself 
to be the best of all. A person who would give up the 
pride of his high position and devote himself to the uplift 
of the fallen in a spirit of self-dedication, will win an 
eminent position for himself. This is the nature of the 
self-sacrifice of the highest Lord. One who thus performs 
self-sacrifice conquers all- 
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“ He who maintains all ( or the universe ), works for 
all ( or the universe conquers all ( or the universe ) " 

(Atharva. IV, 11, 5J 

Obviously he who dedicates himself to the world 
becomes the conqueror of the universe. That success in 
this world is possible only by means of self-sacrifice 
is borne out by the following from the Shatapatha 
Brahmana- 

“ The Person-Narayana-wished ‘ May I be superior 
to all beings. May I be myself all this. He performed 
this Purusha-medha. Performing it, he surpassed all 
beings, became all this. One who knows this and 
offers sacrifice surpasses all beings, becomes all this ’’ 

(S. B. XIII, 5, 1,1.) 

Brahmana works are thus seen to be describing the 
self -dedicat ion of the highest Lord. This is the essence of 
the mantras in the Veda. It is not just a fiction in the 
Brahmana literature. A few relevant martras have 
already been cited. The gist in the simplest words of 
this account of the self-dedication of the highest Lord is : 
The highest Lord was engrossed in self-delight. There 
was none at the time who ^ould know or recognize him. 
No one was there who could understand his superiority. 
He offered his strength and built up the whole creation, 
protected, organised the same. On account of this 
self-dedication he became the Lord of the universe, 
became potent and secured fame that went far and wide. 
A person, who would endeavour, similarly, to secure the 
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welfare of all men, through self-dedication, who would 
do his utmost by way of dedicating his strength, would 
be the most respect-worthy, successful ( or famous ) and 
superior among all. Self-dedication, self-sacrifice are thus 
the surest means of attaining superiority. The terms 
‘ Paramatma-yajna. ’ ‘ Purusha-yajna, ’ ‘ Narayana- 

yajna ’ etc should enable the readers to grasp this secret 
and on having grasped the same, readers should try to put 
the same into practice. 

SELF-SACRiriCE OF 1\IaN. 

It is essential that like the highest Lord, man should 
perform self-sacrifice. This is the only means of the better- 
ment of man. This precisely is the purpose of the impor- 
tance of sacrifice described in the Gita. For every sacri- 
fice, the sacrifice of the highest Lord is the pattern. Every 
man should understand what has been stated of the 
highest Lord viz., that he was, to begin with, great and 
yet he freely mixed with the lowly, entered into them, 
inspired them etc., as what is intended to guide him. 
Every man should keep this pattern before himself. 
Without having any pride of position, men should mix 
with those of their brothers who are on a lower level, 
study the condition of their living, work with the purpose 
of bettering their lot and should have a firm faith that 
in this service of the lowly and the unfortunate lies the 
very height of their attainment. This is the principle 
underlying the ‘Paramatma-yajna* or ‘Brahma-yajna’ and 
underlying the teaching of the Gita contained in ‘ sarva- 
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bhuta-hite ratah ' devoted to the welfare of all beings. 

(Gita V, 25; XII, 4) 

Among the meanings of the term ‘ Brahma-yajna ’ 
there is one viz., sacrifice performed through Brahma or 
through the highest Lord. And this has been set forth so 
far. The other meaning of the term viz. ‘sacrifice taking 
place through knowledge’ {Brahma) has been considered 
right at the beginning of this section. The third meaning 
of the term is the ‘ sacrifice in the form of knowledge 
which is performed through men' This has been described 
in the Manu-Smriti- 

adhijapanatn Brdhma-yajnah { III, 70 ) i. e. teaching 
is itself the Brahmayajna. This sacrifice is performed by 
continuing to follow the proper method of imparting and 
receiving instruction. If the practice of reading one’s 
prescribed portion from the Veda is properly observed, 
both the individual and the nation are sure to benefit. 
A nation where one's own portion of study is neglected 
falls from prosperity. The fourth meaning of * Brahma- 
yajna’ is ‘sacrifice which is being performed for being of 
the nature of Brahman.' The process of this rite is told 
in this part of the Gita (IV, 24.) “ The performer of the 
sacrifice is of the nature of Brahman, the fire is Brahman, 
the act of offering is Brahman, the oblation is^Brahman. 
One who thus sees Brahman everywhere, himself becomes 
Brahman." The whole world is of the essence of Brah- 
man, of the essence of Atman. To be able to see the 
world thus is knowledge. The Upanishads also have the 
same to state regarding the matter under consideration- 
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‘ All this is Brahman, this Self is Brahman * 

[Mandukya Upa. II] 

‘ All this indeed is Brahman ’ 

[ Chhandogya Upa. Ill, 14,1. ] 

‘ Brahman indeed is all this * Maitri. Upa. IV, 46. 

“ To consider all to be of the nature of Brahmans is, 
therefore, knowledge of the truth. All this is of the 
nature of Brahman ’ also means ‘All this is of the nature 
of self ’. It is essential to understand here-if one is of 
the nature of Self and so is another too of the nature of 
Self, one being either the devotee or the servant of 
another would then mean one being one's own devotee 
or servant. " When everywhere the nature of Self is seen, 
some one dedicating himself to the people would mean 
that self has dedicated itself to Self. To be devoted to 
the well-being of all beings {sarva-hhutu-hite-ratah') is 
itself the same thing as being intent on the well-being of 
Self. For, when everywhere the nature of Brahman is 
seen, there is no room for any such idea as ‘ here is one 
person and there is another one, different from him. In 
this stage favour done to others, obligation done to 
others, is self-interest and self-interest too is obligation to 
others. Read- 

“ The one in whom all the beings have become 
Atman itself, knowing one as he is,— what infatuation, 
what grief, can there be in him who is seeing unity 
al where ? 


[Va. Yaju. XL., 7; Isha. Upa. 7] 
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“ The one who performs the sacrifice, the fire, the 
priests, the material necessary for offering, the means of 
sacrifice, all is of the nature of Brahman that one 
must have this kind of experience, is what is taught 
here in Gita IV, 24. The person who has an experience 
of this nature viz, that when he beats some one else he 
thinks he is beating himself, and when he performs 
sacrifice by dedicating himself to others, he feels that he 
is dedicating himself for the good of his own self; one who 
decides and experiences that giving food to the hungry, 
water to the thirsty, to try to remove the sorrow of one 
who is in misery, -all these are self- Worship, worship of the 
highest Lord or Brahma-yajna itself, that person becomes 
Brahman. Thus does a man start from the initial stage 
and attain the highest one. So far it has been shown how 
in every stage is * Brahmayajna * understood and carried 
out. It is not too much to hope that the readers have been 
able to grasp the subject of Brahmayajna well. Consider- 
ing one passage from the Brihadaranyaka Upanishad, 
regarding Brahman being everything and everywhere, 
this exposition of Brahmayajna may be brought to a close. 
The passage from the Brihadaranyaka Upanishad reads 
to this effect. — 

“Brahman was thus in the beginning. It knew only 
itself ‘I am Brahman.’ Therefore that became all. He who 
knows thus,' T am Brahman,' becomes all this. Now he 
who worships another divinity with the thought * That 
is another, I am another, ' he knows not. (I, 4, 10) 
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The last stage of Brahmayajna is thus described 
in the Upanishads. In the Veda this very description is 
given, having used the term ‘yajna,' (sacrifice)- 

‘‘Through sacrifice the gods were offering sacrifice of 
sacrifice. These were the first duties. Where the previous 
aspirants had reached, there these ones, having become 
great, reached." ( Rigveda I, 164, 50. X,90, 16.) 

It is necessary to think here as to what is meant by 
offering sacrifice of sacrifice by sacrifice. This verse from 
the Rigveda is thus commented on in the Brahmana 
works and the Nirukta : 

* Sadhyas, the gods offered sacrifice to ( the divinity 
of ) Fire by fire, they came to the heavenly world. 
Adityas, Agnirasas, these offered sacrifice to (the devinity 
of ) Fire, by fire. They reached the heavenly world : 

[ Aitareya Brahmana I, 16; Nirukta XII, 41] 

Readers should note that here the term Fire ( fire ) 
replaces the term ‘ yajna ’ from the passage quoted 
earlier ( from the Rigveda ). To be able to understand the 
meaning of this, they should follow the mutual relation as 
shown below : — 

Brahrnana Brahma hutam ( Gita 4 , 24 ) 

( By Brahman was Brahman sacrificed ) 

Yajnena yajnam juhvati ( ibid, 4, 25 ) 

(By * yajna, ’ yajna do they offer ) 

Yajnena yajnam ayajanta ( Rig. I, 164, 50 ) 

( By sacrifice sacrifice did they sacrifice ) 

9 
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Agnina agnim ayajanta (Alia, Bra. J, 16.) 

( By Fire Fire did they sacrifice ) 

Agnina agnim ayajanta (Tsiirukta XII, 41.) 

By Fire Fire did they sacrifice) 

Vishvdkarma atmanam juhavamchakar (?iiru. X,26.) 

(The creator of all, himself, did offer as an oblation) 
J^ah pita atmanam juhvat (Rig. X, 81, 1,) 

{ Our Father himself did offer in a sacrifice ) 
Svayambhu Brahma atmanam juhvati (Shat. Barh.) 

Brahmana XIII, 4, 3, 1.) 
Brahman born of itself itself does offer in a sacrifice 
Atmana atmanam ayajanta — 

( By the Self Self did they sacrifice ) 

Aham kratuh aham agnih aham hutam {Gita 1X^16) 

( I am the sacrifice, I, the fire, I, the oblation ) 

All these have the same meaning in view : atmana 
atmanam ayajanta—The self offered a sacrifice to the self 
by the self. Different terms are used in the Veda, the 
Brahmana works and the modern works. Yet the purport 
of all of them is the same. A comparative view of all these 
thus makes this quite clear. Such a detailed account has 
been given so far on purpose so as to enable the readers 
to follow this method of comparing relevant passages 
from all the sources. 

While in the Gita the Brahman is described as being 
offered into Brahman, in the verse from the Veda the des- 
cription is that of sacrifice being sacrificed though sacrifice. 
The phrases are different. Yet the meaning in either con- 
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text is the same. Though this theme could easily be 
treated at a considerably greater length, and though such 
a treatment would be desirable, the discussion regarding 
Brahma-yajna is better curtailed than continued, for 


reasons of space. 

The two verses from the Gita text viz., IV, 24 and 

IX, 16 are like each other in 

their import and are thus 

expository of each other. 

Gita 

Gita 

IV, 24. 

IX, 16. 

Aham kratuh 

Aham yajnah 
( I am the sacrifice ) 

Brahma arpanam 

Svadha aham 

( The act of offering 

( I am svadha ) 

is Brahman ) 

Aham aushadham 
( I am the medicine ) 
Aham mantrah 
( I am the mantra ) 

Brahma havih 

Aham eva ajyam 

(Brahman is the oblation) ( I am myself the ghee ) 

Brahma agnau 

Aham Agnih 

( In Agni in the form of 

( I am the fire ) 

Brahman ) 

Brahmana hutam 

Aham hutam 

( By Brahmana, the 

( I am what is 

yajamana, is it offered ) 

offered ). 
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What is referred to by the term ‘Brahman’ in IV, 24 
is referred to by the term ‘ aham ’ in IX, 16. It follows 
that both the terms ‘ Brahman ’ and ‘ aham ' convey the 
same thing. Every person is full of kratu or yajna. Every 
person’s life must be of the nature of a sacrifice. This is 
what is taught in the Chhandogyopanishad: — 

“ Now a man is indeed one that consists of sacrifice. 
In keeping with his sacrifice does the man become in this 
world" “ ( Read — atha khalu kratiimayoyam purushah 
yathakratuh asmin loke purushah bhavati ) III, 14, 1. On 
this account has the Gita said-- ‘ aham kratuh aham 
yajnah ' and it has thus been brought out that a man’s 
life ought to be of the nature of a sacrifice. For the only 
means of achieving ( spiritual ) prosperity is sacrifice. 
There is no other path leading to elevation. 

By means of the sacrifice in the form of self -dedica- 
tion does a man, as has been seen in what has gone 
before, reach a high position. If some one dedicates 
himself to a king, the latter, it is a matter of common 
experience, makes all the necessary arrangements for 
the maintenance of the former. Is it ever likely then that 
the Lord of the universe will forget his devotee who has 
dedicated himself to the divine being ? Readers need 
hardly have any doubt in the matter. The Lord is bound 
to take care of his devotee. 

Sacrifice Sacred to Divinities. 

Let us now consider the daiva yajna ( sacrifice 
sacred to divinities ) performed by the yogim. The term 
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* yogi ’ here stands for the ‘ harina^yogi * or one who 
follows the path of disinterested action. The considera- 
tion of the hatha-yoga is to follow in verses 27,29 and 30. 
A ‘ karma-yogi * signifies one who performs the actions 
laid down by the shasfra skilfully. The karmayogins 
perform sacrifices in honour of divinities i. e. they worship 
divinities, unify them or bring them together and offer 
gifts to them. 

The very life of man depends upon the unification of 
divinities. If man is not helped by such a unification, he 
would find it difficult so much as to live. For instance wc 
may think of the Mortar and the Pestle. By the unifica- 
tion or bringing together of these two divinities is corn 
made clean and fit for sacrifice as also for human 
consumption. Bhumi ( earth) and Jala ( water ) are two 
divinities. An unification of these helps a seed grow into 
a tree. This latter yields fruit which men eat to their 
great happiness. Griha ( house ) and Vriksha ( tree ) are 
two divinities. An unification of these enables a man to 
dwell in his house and have a stroll in the garden. Thus 
human life becomes possible by the worship, unification 
and gifts given or made in honour of gods. To cite more 
by way of instances — 

A cow, water, grass and the sun are divinities. By 
unifying water, grass and the light of the sun with the 
cow, by worshipping or honouring the cow and by 
offering to the cow what it would be proper to give it to 
eat and drink would the cow be satisfied and thus satis- 
fied would the cow give to the person who has worshipped 
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it best milk, the type of nectar, and thus would the person 
be strong and healthy and long-lived — 

In the sacrifice are offered many things. As the sun, 
fire, wind, earth figure in a sacrifice, these are unified 
and by the unification is man helped to secure happiness 
for himself : Even unconsciously is such unification taking 
place by the process of sacrifice and many are the gains 
arising out of it. The followers of the path of disinterested 
action offer sacrifices in honour of divinities and win 
auspicious fruit as a result. Among men, the Brahmans, 
the Kshatriyas, the Vaishyas, the Shudras i.e. the knowing 
ones, the brave ones, those engaged in trade and com * 
merce and the craftsmen too are divinities. Honour given to 
these, and unification effected among these, help a nation 
prosper and thus are innumerable human beings helped 
to benefit. 

The sacrifice named naramedha ( a sacrifice of 
human being ) is meant for the unification of men. The 
rajasuya sacrifice is intended for selecting the king who 
would rule over the nation. Agnishtoma, Jyotishtoma, 
Somayaga and many other kinds of sacrifice are intended 
for a varied type of unification of men. By Gomedha is 
celebrated a great festive occasion in honour of the cows 
and thereby is achieved the prosperity in regard to cows. 
Thus mostly all sacrifices are based on the principle of 
unification and mankind thus derives happiness. There is 
one more point worth considering about these sacrifices. 
To turn to the same: — 

* These indeed are sacrifices of medicinal herbs. 
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Therefore are they performed ( or fixed ) in the seasons. 
For in the junctures of seasons does a disease arise. 

[Gopatha Bra. Upa. I, 19] 

* He establishes the sacrifice in the medicinal herbs 
themselves ’ 

[ Gopatha Bra. Upa. IX, 2, 13. ] 

As stated here the unification of medicinal herbs 
effected in sacrifices removes diseases and enhances 
human happiness. All the Ayurveda processes have been 
established by the unification of divinities in the form of 
the medicinal herbs. The entire science of cooking is 
established on the basis of this unification. Sociology^ 
the science of administration, national economies are the 
fruit of this unification of divinities. This is itself called 
* deva-yajna^ ’ This is a very important theme. Yet it is 
treated briefly here with the hope that the readers will 
be able to form an idea of the same on the basis of this 
treatment. To-day there is one remnant of the ' deva- 
yajna’ current and that is in the form of offering oblation. 
All else has disappeared. A consideration of ‘ deva-yajna ' 
on the lines indicated above would, it is hoped, 
enable the readers to grasp well what type of sacrifice 
it is. 

Sacrifice of Sacrifice. 

In the latter half bf the 25th verse, is it stated ‘into the 
fire in the form of Brahman sacrifice is sacrificed through 
sacrifice. ' An indication of the form of this sacrifice has 
been given at the time of describing the Brahma-yajna, 
All the same it is necessary to state this much here tha1 
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the sacrifice of sacrifice through sacrifice is a marvellous 
yoga in the form of dedication. 

This is a sacrifice of the nature of self-dedication for 
the benefit of all the beings. While performing it, there 
arises the egoistic thought ‘I am carrying out a very great 
work of the nature of self-dedication and thus I am 
bringing about the good of the whole people. ’ This 
egoism brings about the downfall of men. Hence has it 
been said here that even the sacrifice in the form of self- 
dedication must be offered to the highest Lord in its 
entiretly and the egoistic sense must be destroyed al- 
together. This is the purport of ‘offering sacrifice into the 
fire in the form of Brabrnan. ' Thus evidently must 
self-dedication be practised. Not only this, but there must 
be the dedication of this self-dedication; yajnah) 

too and one must not have such an egoistic thought in 
his mind as ‘ I am carrying out work which is of the 
nature of favour or obligation done to others In other 
words, sacrifice must be the very nature of me?i. 
Offering Into the Fire of Control. 

The actions of all organs and breaths (vital functions) 
must be offered into the fire in the form of self-control, 
kindled by knowledge (27 ). Here there is the instruction 
legarding self-control. By knowledge i. e. evidently 
knowledge of the self, knowledge of the highest Lord 
Or knowledge of Brahman does perfect self-control become 
possible. Previously to the attainment of such knowledge 
there would be self-control, no doubt but it would not be 
perfect. It would be partial taking the person only so far 
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as he can go, which would not be much. Ordinary men 
are inclined towards enjoyment. Like cattle being attract- 
ed irresistibly by green grass are ordinary men attracted 
by enjoyment. This is called as ‘ the absence of self- 
control. ' This is itself the cause of the downfall of men. 
Hence must the fire in the form of self-control be 
enkindled by securing the knowledge of the self and into 
it must be offered the actions of organs and breaths 
( vital functions ). To put this in simple words : One 
should carry out the actions of one’s organs and vital 
functions, without allowing the organs to do what they 
like-b}^ exercising self-control. 

Man avails himself of enjoyments with the help of 
the organs of knowledge and the organs of action. If these 
organs are not subjected to a control, man would be 
inclined more and more to enjoyment and would bring 
about his own downfall. If by self-control the desire for 
enjoyment and the organs which are the instruments of 
enjoyment are curbed, the tendency to enjoyment will be 
brought and kept within limits and man would find it 
easy to secure his spiritual elevation. Of the 26th verse 
loo there is the same purport when it is taught that the 
organ of hearing etc be offered into the fire of control. 
The ordinary run of men and women offer the organs and 
their actions into the fire of enjoyment. But that is not 
the proper thing to do. They must be offered into the fire 
of control and this fire of control ought to be enkindled 
with knowledge. Knowledge here signifies knowledge of 
one's own salvation or liberation. This knowledge helps one 
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build up his self-controL The latter has an extremely 
favourable effect on the actions of both-the organs and 
the breaths ( or vital functions ). 

In verse 28th, further, there occurs the praise of 
( 1 ) sacrifice with the use of the material ( 2 ) sacrifice in 
the form of penance, ( 3 ) sacrifice in the form of ^yoga' 
and sacrifice of the self-controlled ones who practise 
sacrifice in the form of reading their prescribed portion 
from the Vedas or the sacred literature. 

( 1 ) Sacrifice with the use of material ‘ dravya ' 
means both wealth and material or objects. Those rich 
persons who use their wealth for the purpose of the good 
of the people are called ‘those who offer sacrifices where 
there is the use of wealth * Thanks to this *dravya-yajna\ 
are the institutions calculated to help the people like public 
wells, tanks, small reservoirs of water, ghats ( flights of 
steps leading to the current of rivers ), temples, classes 
imparting instruction in the ancient sacred lore, btg 
educational concerns educating vast numbers of pupils, 
asylums for the helpless etc, doing their highly useful work., 
The greater the dravya-yajna done by the citizens, the 
greater will be the achievement of such institutions. To 
that extent would the people be enabled to better them- 
selves. The other kind of dravya-yajna takes place as a 
result of giving as gifts material in our possession. Thus 
cows being donated to big . educational institutions, 
handful of rice or other grains, ghee, clothes, vessels, 
books etc can be given and the institutions such as those 
named above may be helped; or else, the poor and the 
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needy may be helped directly by giving them these. This 
type of " dravya^yajna * too makes the running of public 
institutions possible and the public derives a great 
benefit from it. 

( 2 ) Sacrifice in the form of penance or austerities,. 

Penance means putting up with the inclemencies of 
weather-extreme heat or extreme cold-and carring out 
one’s own duty; practising control of the senses and the 
mind, observing vows, fasts and thus securing one’s own 
purity. For self-purification such austerities are highly use* 
ful. Man generally desires to follow the path of duty. But 
as soon as he is subjected to a little bit of trouble, his mind 
becomes unsteady and he gives up his austerities or 
whatever he has undertaken. But one who has the 
capacity to endure the pairs of opposites like heat and cold 
etc, minds not the amount of trouble he is subjected to 
and becomes one with the course of conduct in keeping 
with duty. There are austerities of many kinds. The 
following is worth reading in this connection : — 

“Straightforwardness is austerities. Truth is aus- 
terities. What is learnt is austerities. Peace is austerities. 
Control of the organs is austerities. Control of the mind 
is austerities. Giving away gifts is austerities. Sacrifice is 
austerities. Our existence ( bhuh ), knowledge ( bhuvah ) 
and delight or bliss ( svah ) are austerities. Endeavour 
to realise Brahman is austerities. Meditate on this (or 
worship this.) This is austerities. (Mahanarayana Up. 1,10.) 

* Austerities, control of organs and action- these are 
the firm foundation, ' (Kena Upa. 33J 
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‘ Austerities * reading one’s own portion from the 
Vedas and expounding* ( Tia. Upa. I, 9, 1.) 

* By austerities is attained strength. * 

( Maitri. Upa. IV, 3. ) 

‘ With sin destroyed by austerities ’ ( ibiy, IV, 4 ) 

‘ To be obtained by austerities (is) this self’ 

( Munda. Upa. Ill, 1, 5) 

* Celibacy is austerities ' ( Prasna Upa. I, 15 ) 

‘ Freedom from attachment or affection is austerities’ 

( Maha. Upa 2. ) 

These passages will enable the reader to form a 
correct idea about austerities. Austerities are beneficial 
everywhere and the absence of a life of austerities is one 
leading to a heavy loss. 

( 3 ) Yoga i/ajna There are the followers of the yoga 
system who practise ‘ yama, niyama, pranayama, 
pratyahara dharana, dhyana and samadhi ( eight parts of 
the discipline called *ijo(jaJ ) This is the sacrifice that 
they perform and with that they win their spiritual 
uplift. Another meaning of the term ‘ yoga ’ is to mix up. 
In the science of medicine the term ‘ yoga ' is used with 
a view to referring to the bringing or mixing together 
many medicinal herbs to be used as a remedy against a 
disease. By the medicinal mixtures such as the mixture 
for long life and for life are secured or ensured the welfare 
of the body, long life and health etc and thus are 
achieved both the individual and the social good. In the 
factories where these medicines are prepared, it is these 
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very mixtures that are made. Those suffering from 
disease benefit a good deal on account of these. From 
the point of view of the different sciences thus there are 
different meanings of the term ‘ yoga ’ that are contemp- 
lated. Readers are requestsd to think of all such mean- 
ings and apply much of them to the present discussion 
as are most suited to the same. 

( 4 ) Sacrifice in the form of the knowledge of one‘s ow7i 
portion from the sacred literature. There are some who 
read their own prescribed portion from the Veda and 
carry out the sacrifice in the form of imparting knowledge. 
‘Svadhyaya ( = sva+adhyaya) means learning such lores 
as are essential for one’s own progress and ' jnana-y a jna ’ 
signifies the exposition of what one knows for the sake of 
others. Evidently studying the sacred lore and teaching 
the same constitute some of the greatest of sacrifices and 
they are beneficial to the entire mankind. For it is by 
knowledge that the earthly as also the other- worldly 
prosperity of all is achieved. The stream of knowledge 
which has been flowing ever since the beginning of the 
universe till this day, has been of immense use to a large 
number of men. 

Readers can easily understand this. Whatever 
progress is seen to-day in every field, all that is the fruit 
of the * svadhyaya-yajna and jnana-yajna ’ on the part of 
men. Both these-viz, receiving and imparting of instruc- 
tion must be of the nature of a sacrifice. This principle 
must well be remembered by all. At present teaching 
comes to be regarded as a profession or a calling. And 
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such are the books that are learnt and taught that the 
tendency to duty so natural to men is disturbed, if not 
given a rude shock, and men turn to the opposite of duty 
quite naturally. To avoid this and to save humanity from 
the impending danger, both svadhyaya and yajna must 
be considered to be of the nature of a sacrifice and this 
knowledge must be the centre of purity. 

Pranayama. 

Prana and Apana here have a slightly different 
meaning than what they generally are taken to signify. 
The meaning of the two terms here is as: — 

( 1 ) Prana == breath which either through the mouth 
or through the nose goes out and, 

( 2 ) Apana = breath which either through the mouth 
or the nose goes dow7hdards within : — 

Popular meanings are altogether opposed to these. 
These meanings, as shown above, have therefore^ 
to be understood while interpreting this part of the 
Gita text ( apane pranajn juhvati )-those who offer the 
prana breaths into the apana thus perform the puraka 
pranayama or breath control which results in filling the 
breast with breath and those who offer the apana breaths 
into the prana perform the rechaka pranayama or breath 
control which empties the body of breath. Those who 
withhold the movement of both the prana and the apana 
breaths perform the kumbhaka ( withholding ) control. 
Others who offer the prana breath into the prana breath 
itself, in effect, offer into such prana breath as has been 
controlled other prana breaths themselves and ultimately 
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control all prana breaths. To send breath outside and 
stop it there, to take breath in and stop the same there 5 
to stop both the going out and the coming in of breath 
and fix up or make steady the breath, and to make both 
the prana breath and the apana breath move evenly are 
the four breath-controls. This topic of breath-control is 
important and if it be studied with the guidance of a 
competent teacher, and only so, bestows on one who has 
studied it health and long life and helps him attain 
“ samadhi \ If, however there be defects in the study of 
yoga or pranayama, it leads to many diseases. Pranayama 
is not to be studied with the help of books merely. A 
detailed description of pranayama would, therefore, be 
improper here. Readers who want to secure mastery over 
pranayama should therefore, stay at an ashrama (institute) 
imparting instruction in ‘ yoga ' and achieve their 
objective. 

Those who intend to practise breath-control ought to 
be ‘ niyatahara ’ i. e. must have a controlled and limited 
diet ( niyata ahara ). Those who stuff their belly to its 
capacity and eat to the satiation point would not be able 
to practise breath control. It is necessary to fill two 
fifths of the belly with food, another two fifths with 
water and to keep the remaining one fifth-empty. To 
students of *yoga it is necessary to have the sattvika diet 
like the milk of cows, ghee too had from the milk of cows 
etc. Diet which is either rajasa or tamasa would never 
enable those who are practising breath control to be 
happy. A stay with an expert teacher makes such 
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students of ‘ yoga ’ those who are free from all physical 
faults ( ksapita-kalmashah ) or impurities and enables 
them to experience the potence of the self. 

“ Those who eat what remains after a sacrifice (and) 
what is called nectar ( amrita ) reach the everlasting or 
eternal Brahma. " ( Y ajna-shishta-amnta-bhujah yanti 

Brahma sanatanam ) (31) 

This obviously means that these persons become 
Brahman, of the same nature as Brahman. Having 
performed the many sacrifices from among those detailed 
in the earlier paragraphs, eating or enjoying only what 
has remained after those sacrifices are performed, and 
just that which remains after those sacrifices are over, 
the soul of men is raised to a higher level. What remains 
after gifts are given, should be kept for one's own use. 
This very thought is embodied in the following mantra 
from the yajurveda. — 

‘ Enjoy by that ( after that ) which has been given 
away. 

Do not be greedy. 

Whose indeed is ( this ) wealth ? ' 

( Read- tena tyaktena bhunjithah. Aia gridhah. Kasya 
svid dhanam, ? ) 

[Va. Ya. 40, 1; Ishas 1.] 

It is necessary that whatever wealth, means, know- 
ledge or lores one has, is first distributed in the interest 
of the genral good to those who want the same and that 
one enjoys only such of these as would remain after this 
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distribution. This would be the proper kind of enjoyment. 
Greed for more should not be entertained. For, wealth 
does not belong to any one individual. It rather belongs 
to all. Those, therefore, who go on accumulating wealth 
and keeping the whole of it for themselves are sinners. 
Those on the other hand who make the proper use of 
their wealth by giving it away freely to the needy, who 
thus perform a kind of sacrifice, are on the right path. 
They win religions merit and just these people-and none 
others-attain spiritual good. 


If sacrifice is not performed life here ( in this mortal 
world ) does not become either systematic or happy 
( na ayam lokaJi a-yo-jnasya ). If the attitude of generosity^ 
the spirit of abandonment i. e. the attitude of sacrifice 
disappears, they would cease to be human beings. They 
will have reached a state of deterioration lower than 
that of animals even. Man’s humanity can be sustained 
by sacrifice alone; sacrifice originated with man-the 
purport of this stated in Gita III, 10 is precisely this. 
The term ‘ nara ' ( na ramate ) used in the sense of 

man denotes one who does not take delight in enjoy- 
ments, one who lives a life in a spirit of abandonment, 
one who leads a life of sacrifice. The name ‘ jana ’ given 
to man is used in the sense of ‘ procreation ' ( one who 
procreates is a * jana * ) and ‘ the continuation of the 
family or the race.* Here the idea conveyed is that, of the 
sacrifice of semen. ‘Sacrifice of semen * signifies leading 
the life of a householder in consonance with the rules of 
‘ duty *. 


10 
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Among words denoting men are the two viz.^ 

‘ vratah ’ and ‘ panclia janah ' and similar others which 
bring out the collective life that men lead. Collective life 
is necessarily of the nature of a sacrifice. A collection or 
group of men, not prepared to perform sacrifice, and 
therefore selfish in nature, is bound to prove disastrous to 
itself in the long run 1 Viewed thus man and sacrifice are 
intimately related to each other. Naturally if prosperity 
on the surface of the earth be impossible in the absence 
of sacrifice, how could anybody suggest that welfare in 
the yonder world would be secured without performing 
a sacrifice ? Evidently then, the conclusion is that an 
exalted state attained either here or in the higher world, 
is dependent on sacrifice, gift and abandonment and on 
these only. 

Thus many are the sacrifices taught in the principal 
part ( mukhe ) of knowledge ( hrahmanah ). All these 
sacrifices arise out of action ( karmajaii viddhi ). In the 
absence of action, not even a single sacrifice will be 
possible. Having grasped this would a person be particul- 
arly able to have himself liberated {vi-mokshyase evam 
jnatva ). On having understood the principle that 
sacrifice becomes possible by action is a man inclined to 
action. By doing actions are sacrifices, big and small, 
carried out, Thanks to the sacrifices does a man secure 
knowledge and finally even liberation. The purport 
of the proposition — ‘ by action is liberation achieved " 
is this. The same principle is contained in the next 


verse: 
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^ 11 ) Importance of Knowledge- 
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’ drawyamayat yajnat jnanayajnah shreyan ’ (IV, 33.) 
'better than a sacrifice full of material is sacrifice consiit- 
ing of knowledge. ’ Leading to good in a greater measure 
is such a sacrifice in the form of knowledge. A gain so 
many times the one that accrues to one who gives away 
cows, wealth, material, land, other objects, accrues to the 
person performing the knowledge— sacrifice. The import- 
ance that attaches to the teacher, spiritual guide, elderly 
persons etc can be understood easily in the light of what 
has been said so far. These are the creators of nation, 
builders of nation. By the teaching they impart is all- 
round prosperity secured. 

Jnanat Mokshah. 

By knowledge is attained salvation. By knowledge 
s won freedom, by knowledge is secured self-dependence, 
by knowledge are attained secular prosperity ( abhyu- 
daya) and the highest spiritual good ( nisshreyas ). Just 
as worldly knowledge is the means of worldly dealings, 
knowledge of the highest entity or Reality is one that 
enables the one who has it to win his highest good. In 
either case is knowledge seen to be the means of securing 
one^s own good. Hence has it been declared: — 

Sarvam karma jnane parisamapyate 
all action culminates in knowledge.’ (IV, 33) 
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Know that with prostration, all-ronud queries and 
service, the knowing ones who know ( see ) the essence 
will impart to you [ the right kind of ] knowledge. (34) 
Having known which thou wouldst not, O Pandava, be 
in confusion or bewilderment as at present and by which 
thou wilt see the beings in [ thy ] self and in me. (35) 
And even if thou be the greatest of sinners among all 
sinners, thou wilt cross all sin by means of the boat of 
knowledge itself. (36) Just as fire which has been well 
enkindled, reduces to ashes ( all ) fuel, even so does 
the fire in the form of knowldge reduce to ashes all 
actions. (37) 

(■ If a person be desirous of securing knowledge and 
if with such a desire he approaches a competent guide, 
and salutes him, waits on him in all sincerity, and puts 
questions to him concerning what he has in his mind, 
and if he puts these questions with discrimination and 
straightforwardness,- the teacher will be highly pleased 
on account of the service the pupil has rendered to him 
and he will initiate the pupil into the real or the highest 
knowledge. On having secured this latter a man is not 
caught up in the meshes of infatuation and he sees all 
beings in himself and himself in all beings. Even the 
worst of sinners would be free from sin through this 
knowledge. For, by knowledge alone are the bonds arising 
out of all actions snapped asunder. 34-37 ] 
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‘All actions culminate in knowledge. * With know- 
ledge do all undertakings come to their termination. 
Obviously after having secured the knowledge of Brah- 
man, there remains nothing at all to be known, that 
knowledge of Brahman or of Self in the highest know- 
ledge; How this knowledge is acquired is very well taught 
in the verses that follow. To a careful consideration of 
the teaching may we now pass on- 

Means of Acquiring Knowledge. 

( 34-37 ) Here is taught the way in which knowledge 
is acquired. ( 1 ) Prostration, { 2 ) Making an all-round 
query and ( 3 ) waiting on the spiritual guide. Men of our 
age would ask if knowledge can be had on payment of 
fees, where is the need for the three means mentioned in 
the verses of the Gita ? The answer is that knowledge 
which can be bought to-day, is causing an appalling en- 
mity in the nations and the misery such as is caused by 
this knowledge is any day more injurious and destructive 
than the one caused by diseases or wild animals. Hence 
such knowledge is indeed unworthy even of the name of 
knowledge. This knowledge which is had on payment 
of its price is not-knowledge is indeed ne-science. Even 
this has to be acquired by regarding the teacher as an 
authority, by putting questions to him and by being close 
to him. As these three conditions must be fulfilled even 
to-day, the necessity of the same is proved to be indisput- 
able., Hence if in keeping with the tradition current 
among the sages, a person gives up all egoism, waits upon 
his teacher, remains in his company and observes his 
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conduct and thus acquires the real knowledge, he will 
dcfinitaly benefit all the more. That the teacher and the 
taught ought to stay together is a principle accepted 
even to day and it is accepted on all hands. On the teacher 
and the taught having stayed together, if the feeling of 
devotion to the teacher is not developed in the pupil’s 
mind, if the pupil has no faith in the teacher and if he 
leads a life characterised by a sense of his own greatness 
and stiffness, he is likely to derive no benefit. Hence must 
a pupil develop the sense of modesty. He must not be 
egoistic and he must be full of devotion to his teacher. 
If a pupil who has appreciated the importance of these 
qualities of modesty and devotion stays in the company 
of his teacher, if he serves his teacher in all sincerity 
and wins his affection, the lustre almost di\ine-which 
the pupil will have as a reward of this service is better 
imagined by the readers themselves than described 
by us. 

Thus prostration, query which is all-sided and service 
of the teacher-these alone enable a pupil to secure 
knowledge from the teacher. Knowledge of the Self or 
knowledge of Brahman, in particular, can be won only by 
serving the competent guide. It cannot be purchased. 
There is no price that will fetch it to the pupil. The word 
‘ knowledge ’ used here is used evidently in the sense of 
the knowledge pertaining to salvation. It is meet, there- 
fore, that for such knowledge being acquired the three 
conditions are fulfilled by all means. This knowledge is 
not a thing that any and every learned person will be 
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able to give. Those who are knowers, perceivers of the 
truth or reality, ( tattva-darshinah jnaninah ) and those 
alone are capable of giving instructions that will enable one 
to secure the knowledge of liberation. Such men, therefore, 
as are desirious of acquiring this knowledge stay with the 
teacher, serve him in humility, make queries of him and 
bowing to them in a spirit of modesty receive the wished - 
for knowledge. 

Fruit of Knowledge 

Now it must be considered as to what fruit is 
achieved through knowledge. For, is it possible to think of 
a person who would try to secure knowledge without the 
thought of its fruit ? The next four verses speak of the 
four kinds of fruit of this knowledge. To bring this out 
briefly — 

( 1 ) The destruction of delusion ( moham na 
yasyasi. Gita IV, 35 ). 

( 2 ) Seeing all beings in oneself and oneself in all 
beings ( bhutani atmani drakshyasi. ibid ). 

( 3 ) Going past sins ( vrijinam santarishyasi. 

IV, 36 ) and- 

( 4 ) Being free from the defects of actions(.7?ianagf7u/i 
sarva-karmani bhasmasat kurute, IV, 37 ). 

On the acquisition of knowledge these four fruits 
are secured. Here ‘ being free from sins ( IV, 36 ) and 
* being free from the defects of actions ' ( IV, 37 ) are in 
purport the same. If both these are regarded as the same. 
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there are only three fruits that have to be thought of. 
Through infatuation a person acts sinfully, he does 
improper action, the method he follows is improper and 
iit is only a man who is infatuated or bewildered who 
does an action which according to his calculations will^ 
in all probability, enable him to have his selfish purpose 
achieved. Precisely because of this, does he get himself 
bound by his actions. Evidently, therefore, infatuation, 
sin and the defect of action are very closely connected. 
Infatuation means ignorance and hence as soon as know- 
ledge is secured, infatuation is removed, on infatuation 
having been dispelled, inclination to sin is removed and 
the inclination to sin having been put an end to, action 
does not become full of defects or tainted. Thus these 
faults arising out of what follows in the train of infatua- 
tion are automatically brought to a termination, because 
of ignorance having been destroyed by knowledge. 

Ignorance ( ajnana ) knowledge ( jnana ' 

Infatuation ( molia ) Destuction of infatuation 

( moha-nasha ) 

Inclination to sin Being possessed of re- 

ligious merit ( punya- 
shilata) 

Defect of actions ( l^arma-dosha)- actions free from de- 
fects {nirdosha karma) 

Bondage ( hamlha ) Liberation ( Mukti ). 

The above would indicate the gain one has as a 
result of having acquired knowledge and the loss which 
one has to sustain on account of one’s ignorance. Arjuna 
had gone under the influence of infatuation on account of 
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ignorance only. As a result of his having seen the light of 
knowledge on having listened to the instruction given to 
him by the Lord was his ignorance destroyed and hence 
was he enabled to carry out his duty. This is seen to be 
the distinct fruit of knowledge as far as the Gita text 
shows and hence has the following been declared — 

The Destruction of Infatuation 

‘ Having known which, O .-^rjuna, you will not again 
be under the influence of infatuation as at present ’ 
(yad jncitva net punah mohn'iii evcini yasynsi Pciiidcivu IV,35). 
This is the first positive gain on the acquisition of 
knowledge. In the next verse is it stated that even the 
worst among sinners, if he acquires this knowledge, will 
be free from his sin ’ ( IV, 36. ) Here a doubt suggests 
itself to our mind— ‘how can a sinner acquire knowledge 
and how can he occupy the boat of knowledge and cross 
[ the ocean of mundane existence ] ?’ It is a fact, no 
doubt, that due to his having gone ‘ under the influence 
of infatuation, a sinner does not secure- cannot sccure- 
knowledge. Due however to some unknown reason, or 
rather on the suffering due to the sins having been over, 
he is able to see for himself the defect necessarily 
associated with sin and there arises in his mind the desire 
to be in the company of the good. Per chance he comes 
in close contact with the good and the saintly. He is 
filled with remorse. He throws himself on the protection 
of the saintly guide. Later, as a result of the mercy of 
the spiritual guide, this one who was a sinner some time 
ago secures knowledge and putting himself into the boat 
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of knowledge he goes to the other shore of the ocean of 
defects. In the history of the world occur the names 
of a number of sinners, who as a result of some slight 
cause turned out to be some of the holiest persons.. 
Penitence brings such persons on to the right path. 
Penitence has a very high purificatory value. A person 
full of remorse throws himself on the mercy of the Lord, 
heart and soul. He serves his spiritual guide without the 
least thought of his self. His remorse and the service of 
the teacher which he does with the utmost sincerity lay 
the seed of his purification. 

A man who has thus thrown himself on the protection 
of the saintly teacher, who has resorted to God never 
again reverts to sin. Readers will thus be able to follow 
as to how the worst among sinners secures knowledge 
and becomes one with a saintly soul. This is not some • 
thing altogether impossible. Such is the potence of the 
company of the good. May be there are whole mountains 
of sins the person has standing to his discredit. The fire 
in the form of knowledge reduces them all to ashes. And 
after this, though the pleasure, pain etc which are 
physical in nature continue so long as the body lasts, the 
person is in a position to plunge into the ocean of self- 
delight. To elucidate this a very fine instance is cited. To 
turn to the same: — 

The Destruction of Defects of Actions. 

A huge pile of wood, when brought into contact, 
with fire- though the latter may not be very mighty- 
reduces the entire pile to ashes. Not a single piece of wood, 
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once it has come into contact with fire, escapes the pro- 
cess of being burnt down. Similarly, all the actions good, 
bad & in different done in the past as also those that are be- 
ing done at a given time, all these without a single excep- 
tion are consumed by the fire of knowledge. And so are the 
faults arising out of those actions. Not a single action, nor 
a single defect arising out of it remains. Howsoever sin- 
ful may a person be, when the fire of knowledge has burnt 
down all his actions & the defects associated as a rule with 
those actions, what is it that is left with him to prevent 
him from attaining spiritual perfection ? Readers are 
requested to think well over this simele. Further, * the 
fire of knowledge reduces all actions to ashes. ’ (IV, 37 ) 
brings out distinctly that there remains not even a single 
action the fruit of which must be experienced once all 
actions are burnt down. As in this verse the statement 
made is ‘ all actions get themselves reduced to ashes ' 
( sarva—karmani bhasmasat kiirute ) and not that all 
defects arising out of actions get themselves reduced to 
ashes, many readers may raise an objection here to the 
effect that the defects due to the actions must be remain- 
ing even when the actions have themselves been burnr 
down. But such an objection is futile. For, on the des- 
truction of actions, the author of actions will be like one 
who has not done any action. Though a doer, he will be 
a not-doer (Gita, IV, 13}. Kven in action there will be 
not-action which evidently means that the person will 
be on a par with anyone who has not done any action 
(Gita IV, 18). ‘Even after the actions have been done, all 
of them disappear - this teaching imparted elsewhere in 
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the Gita has this as its purport viz., that after the acquisi- 
tion of knowledge actions and the defects due to the same 
are all destroyed and man becomes pure. 

The principle regarding a sinner having his misery 
removed, is thus explained in the Gita at a later stage. 
(Chapter IX )- 

“ Even if the greatest of sinners (ill-behaved one ) 
were to resort to me in a manner so as not to resort to 
any one else, he has to be regarded a saint, for he has 
resolved well. Soon he becomes with duty as his essence 
and attains peace everlasting. Know well, o son of Kunti ! 
the one devoted to me is never undone. Having resorted 
to me, o son of Pritha, even those who are of a sinful 
origin, similarly women, the Vaishyas and the Shudras 
attain the highest position ( 30-32 ) 

Throwing oneself on the mercy of the Lord, with 
heart full of devotion, as a result of genuine remorse and 
of service of the spiritual teacher rendered to him by 
staying close to him, one reaches the highest position, 
even though one be very sinful. Whichever path does a 
person follow, ultimately he wins the highest position 
through just the acquisition of knowledge. 

A rich person suffers a heavy loss in business and 
goes into liquidation. He spends a long period of time in 
misery. A fine morning some one informs him that in his 
house there is wealth that has been kept buried under- 
ground. He digs for the reported wealth and gets it all 
right and becomes rich in a moment ! The knowledge that 
he is rich burns down his poverty and now not a trace of 
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it is left. The rich man is never again troubled by it. 
This instance well serves the purpose of giving an idea 
as to how all defects are burnt down by knowledye. 
Knowledge thus has the power in its possession to destroy 
all defects as soon as it is secured by man. 

These are the gains accruing to a person possessed 
of knowledge. Let us now proceed to the consideration of 
the most important of the gains. 

Sarva-Bfiutatma-Bhava 

( The idea that the Self is all beings and that all 
beings are the Self) 

The line ‘ bhutani asheshena atmani atho mayi 
drakshyasi ' ( IV, 35 ) ‘ thou wilt see all the beings in the 
Self and in Me ' speaks of the final and the most import- 
ant gain or achievement and because it is the most 
important, it is necessary to enter into a detailed conside- 
ration of the same. Many are the passages referring to 
this achievement of achievements, this gain of gains. 
They deserve to be taken into account at this stage — 

‘ He, however, who sees all beings in just himself 
and himself in all beings, from him do not proceed deeds 
such as are censure-worthy. ' 

( Isha. Upa. VI, Kanva Yajus. XL, 6.) 

‘ One who has his self subjected to the * yoga ' dis- 
cipline, sees himself situated in all beings, and all beings 
in himself, having the same perception everywhere. ’ 

( Gita VI, 29. ) 
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‘ He who sees Me everywhere, and everything in 
Me for him I never cease to be nor does he cease to be 
for Me.- ( ibid^ 30. ) 

‘ He who sees the form of the Lord in all beings and 
he who realises that all beings are in the divine self^ 
this one is the best among the Lord’s devotees.’ 

("Shri. Bhagavata XI, 2, 45.) 

‘ He saw himself and the divine Lord in all beings 
and all beings in himself and the Lord * 

{ibid, III, 24, 46.; 

All these passages have the same thought to convey. 

As the Lord is stated to be in all the beings in these 
passages, the Lord, it follows, is all-pervading, is one who 
exists in all that moves and ( all that ) moves not. 
Highest Brahman, the highest Self or the Self is all- 
pervading, ‘ gone everywhere ’ ( i. e. reaching everywhere 
‘ sarva-gatah ’ Gita II, 24). This has been stated more 
than once even previously. 

‘ I am the Self situated in the heart of all beings ’ 

(X, 20;) 

‘ He who resorts to ( or worships ) Me, situated in all 
beings ’ (VI, 31 ) 

* I have resorted to the bodies of the living beings*^ 

( XV, 14 ) 

‘ That which has become the soul of the souls of all 
beings is not tainted ' ( V, 7 ) 

‘ Having thought of the great all-pervading self ^ 

Katha Upa. ( II, 21. ) 
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He who considers all beings to be his self is freed 
from all faults. He who considers all beings like the Self 
i. e. evidently, one who experiences for himself that one 
self pervades all—those that move as also those that are 
steady-and that it pervades all or is woven warp and 
woof in all, uniform, ( or of one essence ) he who 
experiences all this and he who knows that I am, that is 
My self is filling all beings, naturally experiences that 
between his own self and the highest Self, there is no 
difference at all. This is one kind of experience. 

There is another experience: In Me (i. e. in the 
highest Lord ) are all beings and in the Self ( i. e. in one’s 
own Self ) are all beings. Evidently I ( the Lord ) and 
the Self ( of the individual ) are one and the same 
principle and in it is contained the whole universe. On 
the acquisition of knowledge, these experiences are what 
a man has intuitively. When such an experience would be 
had, it should be safely concluded, that ‘ knowledge ’ has 
been acquired. Knowing the meaning of words is not 
knowledge ‘ knowledge means one’s being able to have a 
direct experience for himself to the effect Myself is in 
all beings and all beings are in myself ’. This knowledge 
is the highest limit. On this having been secured, all 
actions and all defects or faults arising out of those 
actions of the person become reduced to ashes i. e. are 
destroyed totally, not a trace of them being left which 
would bind him down in future. The very worst of 
sinners becomes free from the effects of the same, having 
acquired this knowledge and once he has acquired this 
knowledge, he never is deluded or misled or infatuated or 
bewildered. 
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Readers should not lose sight of the fact that the 
word knowledge here stands for knowledge of salvation. 
Other secular lores are different from this. Knowledge 
which is glorified in the Gita is not worldly knowledge 
but is knowledge of the nature of Intuitive Realisa* 
TIONvTHAT ALL IS SELF AND SELF IS ALL. Regarding 
this the Chhandogyopanishad has stated ( in a dialogue 
between Aruni the father — teacher and Svetaketu the 
son — pupil in the story narrated in the Upanishad ) — 
Father, ‘Having put this (small amount of) salt into water, 
do you afterwards see me in the early morning. ’ 

He did accordingly. To him [the father said ] ‘That 
salt which you put into water at night [ i. e. the previous 
night] — bring that tome. * 

Having felt for it [the son] did not find it as it was 
dissolved altogether. [The father said ] Dear one sip this 
from the (upper) end (i. e. from the surface. j How is it ?’ 

‘ Saltish * ( replied the son ) 

(The father said ) ‘Dear one sip this from the middle. 
(Tell me) how is it V 

‘ Saltish ' (replied the son.) 

( The father said) ‘Dear one, sip this from (the lower) 
end (i.e. from the bottom. )[Tell me] how is it [in taste]?' 

‘ Saltish ’ ( replied the son. ) The teacher then pro^ 
ceeds to explain to the pupil ‘ Even though salt be here, 
you indeed do not see it (so as to be able to say ) ‘ indeed 
it is just here.’ Do you know the same to be true of Sat or 
Atman. You dot no see it so as to be able to say ‘ indeed, 
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it is here All the same Sat or Atman has pervaded all 
this, or Sat or Atman is present everywhere. That 
or Atman ] is the Reality, that thou art. ( VI, 13 j 

Once this knowledge is acquired by a person there 
is nothing that remains to be acquired by him. Se very 
important is this knowledge. For, when a man will 
realise for himself, have this direct experience, viz, ‘There 
is the Self in all the beings in precisely the same way in 
which there is the Self in Me, ' there would be developed 
in him what in philosophy is known as the ‘ atynaupamya 
huddhi ’ i. e. the sense that everything, every being is like 
one's self and this sense will naturally be ever awake in 
his mind and there will not be any the least need for 
that man being taught anything at all. In keeping with 
his nature, without being told by anybody to do so, he 
will be full of mercy towards others, he will help others, 
show them the proper path, bring about their good. He 
will endeavour to lead others to the path of prosperity. 
He will love them as he would his own self. He will be 

full of affection for them. He will deal with them strictly 
in consonance with justice. He will not betray anybody. 
He will not deprive anybody of his riches. He will not 
injure anybody. He will not tell a lie to anybody. He 
will try his utmost to bring about the welfare of the 
greatest number of persons possible. He will deal with all 
with the idea that they are like himself. This will be his 
very nature. It would not, therefore, be necessary to 
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(12) The Means of 
Acquiring {Knowledge 
ST ^ muH i 

TTr^q- II H 

«rarT^^vTH 9I5T sTfqr? i 

^rrsr ^s^varr qrt 5Trmin%rorTftin^^% n ii 
ar^nam^vTTsra ^^TtRt • 

5n?i OT?ErsR?r ^ qrr it ^r^irnsr; ii 8© n 
“ For, in this world, there is nothing else as pure as 
knowledge. That, a person who has reached perfection by 
‘ yoga ' acquires in [ due course of ] time, [ just ] within 
himself. 38. A man possessed of faith, bent on it, acquires 
knowledge, having kept his organs [ of knowledge and 
action ] under control. Having acquired knowledge, he 

teach him the science of worldly dealings. As he has 
experienced the all-pervasiveness of the Lord, all his 
dealings will be on the basis ‘ I am dealing with the 
highest Lord himself (and not any ordinary man). * What 
scope would then be in his dealings for persecution^ 
deceit, falsehood and other blemishes of the sort ? He 
will be the veriest ‘ ideal ’ for other men and women. 
This is the highest limit of human achievement, of 
spiritual exaltation and hence is this knowledge superior 
to all else. 

Having understood the supreme position of this 
knowledge, let us now proceed to see how i. e, by what 
means this knowledge is acquired: — 
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wins, before long, the highest peace. 39. One who knows 
not, believes not [ or is without faith ], has doubt for his 
[ very ] nature, is destroyed. For him whose [ very ] 
nature is doubt, there is neither this world, nor the other, 
no happiness. 40.” 

[ There is nothing else as useful for purification as 
knowledge. A person possessed of the sense of ‘ equani- 
mity ' makes that knowledge firm in himself at the proper 
time. One who has faith in God, bent on effort and 
keeping his senses under control acquires knowledge. On 
the acquisition of this knowledge, he wins the highest 
peace. A person who is ignorant, void of faith and given 
to doubting everything is destroyed. One in the habit of 
doubting does not win happiness in this world even. 
How could he then win happiness in heaven ? 38-40 ] 

- The" Cau^s of^the Acquisition 
OF Knowledge. 

( 38-40 ) One having faith in God, teacher and the 
passages from reliable works dealing with ‘ duty ’ 
( shraddhavan ), bent on that i. e. on carrying out his 
‘ duty ’ ( tatparah ) as flawlessly as he can, without 
wasting his time over other thoughts, being devoted to 
the highest Lord and one who has kept his senses under 
control ( saviyatendriijah ), himself perfect in the 
discipline of maintaining an even mind under any 
circumstances, as a result of sense-control ( svayam 
yoga-samsiddhah ) has within himself an experience 
which tells him that knowledge has dawned within 
himself [ or in his self .] For the acquisition of such 
knowledge, there are four means ; — 
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( 1 ) Faith, ( 2 ) Being intent on that [ duty ], ( 3 ) 
Control of the senses and ( 4 ) perfection in the discipline 
of equanimity [ or samatva-buddhi\. 

By these four means does a person acquire know- 
ledge. Faith has an inconceivable kind of potence. One 
who has faith in the Lord, very soon identifies himself 
with or is engrossed in the Lord. A person having faith in 
the teacher’s command or the shastric statement does 
not allow his mind tolfgo helter-skelter, concentrates the 
same on one point and continues the performance of his 
duty. A person exercising control over his senses does 
not allow them to be'^tied ito the objects of enjoyment. 
He observes the vow of celibacy and peacefully follows 
his path. Thus he wins the highest perfection through 
‘ yoga, * This means that depending on the discipline of 
equanimity, he reaches perfection and develops in himself 
the aforesaid ( spirituali) knowledge. Man acquires this 
knowledge through four means- ( 1 ) Faith, (2 ) Being 
bent on or intent on ‘ duty, ’ ( 3 ) Control of the senses 
and, ( 4 ) the ‘ yoga ’ i. e., discipline of equanimity ( or 
even-mindedness irrespective of the pairs of opposites 
such as happiness-misery, gain -loss, success — defeat etc. ) 

* Knowledge ’ here means ‘ seeing the presence of 
the Self in all beings and that of all beings in the Self ’ 

( IV, 35; VI, 29; VI, 30 ). Having acquired knowledge by 
the four means does the man ‘ win the highest peace and 
win it soon ’ ( achirena shantim adhi-gachchhati IV. 39 ) 

‘ Highest peace is won, before long This knowledge is 
extremely holy and sanctifying. Where this knowledge 
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manifests itself, holiness is secured; all unholiness 
vanishes from there. One having this knowledge in his 
possession wins happiness in this world of ours as also 
happiness in the yonder world. 

Destruction Arising out of Doubt. 


But one who is himself ignorant, devoid of faith 
and full of doubt gets himself destroyed. As he is 
unhappy in this world, so is he uncertain about the yonder 
world. Here there are two persons that have been 
described— ( 1 ) one with faith, ( 2 ) one without it. Their 
condition is well worth-studying:- 


With faith ( 39 ) 

Intent on that 
i. e. duty ( 39 ) 

With senses under 
control ( 39 ) 

One who has reached 
Perfection through 
‘ eq^nimity ’ f 38i) 
With understanding 
steady or firm 
Possessed of Knowledge 
Pure or Sanctifying 
Indestructible 
Full of happiness 
At peace 


Without faith ( 40 ) 

Fickle ( chanchalah ) 
Without sense-control; 
given to enjoyment. 

With a fickle mind. 

Given ever to doubting (40) 
Ignorant ( 40 ) 

Impure, tainted 
Gets himself destroyed ( 40 ) 
Full of misery 
Disturbed- 

having no peace. 
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Here is a fine exposition of the elevation or exalta- 
tion of the one possessed of faith and the degradation of 
the one who is devoid of faith. If knowledge is acquired 
with faith a man raises himself very high spiritually, if 
life is led without any faith and if it is full of enjoyments 
there is an all-sided degradation brought about. 

Ignorant is just that person who does not know that 
‘ the highest Lord is present everywhere and that the 
entire universe rests on the Lord ( or dwells in the Lord ) 
Such an ignorant person naturally has faith in none- 
neither the Lord, nor the teacher, nor the shastric 
statements. This absolute lack of faith throws him into 
the ocean of doubt. His thoughts on matters of great 
importance such as whether there is any Lord of the 
universe, whether this creation has taken place of just 
its own accord, or whether it must be having some 
‘ author ' for itself, are full of doubt. Hence he has faith 
in nothing. Nor does he ever subject himself to the 
discipline of samattva-buddhi or equanimity. Hence is he 
ever unhappy here and is bound to be so after death too. 
A man who always is assailed by doubts of all sorts has 
no understanding of truth or falsehood, favourable or 
unfavourable, beneficial or otherwise, proper or improper, 
duty or the opposite of duty etc and he mistakes what is 
beneficial for otherwise and vice-versa^ is deluded and 
every time plunged into misery. If this misery is to be 
removed, he must take resort to faith, being intent, on 
duty, control and the practice of the yoga of equanimity & 
scale the heights of spiritual perfection through knowledge 
only and depending for the perfection on his own efforts 
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(S3 ) Removal of Doubt 

«rTrJT^ 5T ^T% «R3ni II 8? tl 

yr<TrftrJns3:ciR: i 
rarl# ^ani >' 8^ it 

?r% ^frns'iR^fcnqqRfirff ^R?rRr 4i*i5ir^ 

siw Ri^s'=«fR: luii 

Actions do not bind the one, O winner of wealth, 
who has renounced ( all ) his actions through ‘ yoga ’ 
( i. e. performs all actions but without the desire for 
fruit, as a sacrifice, for ‘ lokb-sangraha ' ) who has his 
doubts cleft by knowledge and who possesses ( the 
strength of ) the soul. 41. 

Having cut this doubt, therefore, O descendant of 
Bharata, situate in ( they ) heart, arisen out of ignorance, 
by means of thy sword of knowledge, dost thou take 
thy stand on * ( karma- ) yoga ’ and dost thou stand up 
( for fighting. ) 42. 

( Dost thou all thy actions in keeping with the 
Karma-yoga discipline. Dost thou remove thy doubts by 
knowledge. Dost thou become possessed of the strength 
of the soul so that thou shalt not be affected by the 
blemishes of action. Out of ignbrance do doubts arise. 
Having cut them out by the sword of knowledge dost 
thou resort to the path of disinterested action and stand 
prepared to fight 41-42. ) 
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The Removal of the Bond of Action 

( 41-42 ) The person who through *( huddhi) yoga* 
i. e. its equanimity (II, 48) and the skill in action ( II, 50) 
well arranges ( sam-nyasa ) all his actions ( becomes 
thus sannyasta-karma) or offers the fruits of all actions for 
the benefit of the world, and one who by means of the 
direct knowledge ( intuitive knowledge ) that the Lord 
is all pervading, cuts off all doubts.- likewise, he who 
becomes rich in the possession of the strength of the soul 
such a man is not bound by the actions he does {karmani 
na ni-badhmnti ). This makes it clear that there are 
three causes that make it possible for a man to be free 
from the bonds of action: — 

( 1 ) Equanimity or evenness of mind and skill in 
action have to be resorted to and the actions to be duly 
performed (yoga-sannyasta-karma ) 

( 2 ) Removal of doubt ( sanchhinna-samshayah ) has 
to be effected by directly experiencing that the Lord is 
everywhere and that the entire universe is in the Lord 
and that the Lord is present everywhere and actions have 
to be carried out under his control and for his satisfaction 
all actions being performed in a spirit of ‘duty. ’ 

( 3 ) Being possessed of the potence of the soul 
(atmavan) and carrying out one's own duty faultlessly. 

A faithful observance of these three conditions and 
carrying out of one’s own duty, whatever the action one 
thus is required to perform, ensures that the performer 
will not be bound by the bonds of the actions. This in 
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other wolrds means that all actions he does, he does 
faultlessly and therefore is he not bound by them. The 
explanation of this is thoroughly logical : to be free from 
the bonds of action, faults must not arise out of action; 
it is necessary, therefore, to think how faultless action 
can be performed; now freedom from faults of action is 
secured by ‘ equanimity, skill, being close to the Lord, 
soul-strength and the offering of the fruit of actions ( to 
the divine Lord To consider each of these, in order; — 

( 1 ) [ Yoga ] Samata. 

[ Equanimity arising out of the ‘yoga’ discipline. ] 
If the thoughts of inequality such as ‘ mine ' ‘ somebody 
else^s ’ small-big, low-high are there in the mind, the 
actions performed too will be, like the thoughts, uneven 
and out of uneven action arise many faults. If, however, 
in the mind there is the thought of equality about 
these, if the distinction mine and somebody else’s has 
ceased to exist and if all are treated alike, there arise no 
faults from that type of action. So long as the idea of 
difference is there and influences a person, as for 
instance the thought ‘ this is my son and that is some one 
else's ’, the treatment given to the former will be different 
from the one given to the latter. Only so long as this 
idea of difference is there in the mind, would the dealings 
with the two be different from each other. Due to the 
difference there would arise faults. Once however the 
i dea of difference is over or has disappeared [ thanks to 
the knowledge that both are atnuin ] and once the 
dealing with either has assumed the same form, there 
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would arise no fault in the dealings as all difference has 
disappeared and the action so done would not obstruct 
the person’s spiritual progress. On having attained an 
altitude of evenness with regard to all pairs of opposites, 
uneven behaviour of diverse forms is put an end to and 
action taking place under the new set of circumstances 
does not become binding. 

( 2 ) State of Being Skilled ( in Yoga ) 

All know that because of one's being skilled in 
action, action is done faultlessly. A craftsman X is 
skilled in his craft and another Y is not. It is obvious that 
the work of Y will not be as faultless as that of X. It is 
equally evident that faultless work or action does not 
become obstructive that it in fact helps one raise oneself 
ever higher. 

The term * Yoga ’ has two senses- ( 1 ) samata or 
evenness and (2) kushalata or being skilled. Having taken 
them into account, the readers will easily be able to follow 
that action, due to these two, will be faultless and that 
such action will be able to make the author or the doer of 
the same free from faults ( yoga sannyasta-karma )• One 
who thus observes the yoga discipline i. e. performs actions 
without the desire for fruit ( evenly and skilfully ) be- 
comes free from bonds. This principle must have been 
grasped by the readers by now. 

( 3 ) Presence of the Highest 
Lord Near Us. 

‘ The Lord is everywhere and everything is in the 
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Lord ’ primarily means that the Lord is directly present 
everywhere. If a man experiences the presence of the 
Lord wherever he goes, he would realise that the Lord is 
supervising or watching his actions. If he realises this and 
if he is resolved ‘ I am doing this to please the Lord his 
action will undoubtedly be the best possible action, al- 
together free from faults. A servant doing his job in the 
presence of his master does it well and does it as fault- 
lessly as he can, as systamatically as he can. This is a 
universal experience. How can there be any doubt then 
regarding the truth of the proposition that a devotee who 
has the belief firmly lodged in his mind viz., that the 
omnipotent, omniscient all-seeing Lord is right before me, 
will perform his actions faultlessly under the Lord's 
control ? He whose doubts are cleft by knowledge ( jnana- 
sanchhinna-samshayah ), he w'ho because such doubts as to 
whether the Lord is everywhere ? whether he is watching 
my actions ? have been dispelled, knows the Lord to be 
all pervading, naturally will do whatever he undertakes 
for the satisfaction of the divine Lord and will do it as 
faultlessly as is possible. 

( 4 ) Strength of the Soul. 

If action is performed on one's own strength, without 
depending on others, it becomes faultless. Action done 
with the help of others because there is necessarily 
dependence on others involved in it, is affected by the 
fault in the form of dependence on others. And this is no 
ordinary fault. Nor is it possible to remove it from such 
action. That a person doing what he does on the strength 
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of his own capacity, depending on himself only, is not 
required to seek anybody else's aid, is its first faultless- 
ness or flawlessness. The strength of the soul is the 
greatest strength. One, therefore, who is possessed of it 
( atmavan ) is in fact possessed of a very great power 
and as contrasted with others he is on a very high level* 
His is a position of eminence and he is in proportion with 
his strength also free from fault. 

( 5 ) Offering of the Fruit of Action. 

The fruit arising out of one’s action on being offered 
for the use of all people, instead of being kept for person- 
al use by the author, makes the author free from fault. 
For, the desire of enjoyment has altogether vanished from 
him and whatever is done by him is done by him only 
with the purpose of the good of all and hence there is no 
fault arising out of selfishness that taints his action ( vide 
sarva-hhuta-hite ratah V, 25; XII, 4.) On account of his 
action having no selfish purpose behind it, the person 
is free from fault. 

Readers should think over these ways of being free 
from faults of action as told in these verses. The brief 
exposition of the verses given here, it is hoped, will enable 
the readers to grasp the secret of the abandonment of the 
fruit of action. After having imparted instruction as to 
how to be free from the fault of action, in the last verse, 
the Lord exhorts Arjuna to cleave off the doubt arising 
out of ignorance and staying in the heart, by means 
of the sword of knowledge and to work for his own 
perfectoni. 
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Removal of Doubt 


‘One whose heart is ever assailed by doubts perishes* 
samsJiayatma vinashyati — this was stated at an earlier 
stage. Hence is it stated in this last verse that knowledge 
[ of the Reality ] is the surest means for the removal of 
such doubts. Knowledge here signifies the experience 
that the Lord is present everywhere and that all rests 
in the Lord. On this having been acquired are all doubts 
removed and a determination made as to what is to be 
done and what not. One who thus comes to the proper 
determinations follows the karma-yoga path for botl 
prosperity here and spiritual perfection and wins an 
exalted position for all others and for himself. 

THUS ENDS 

in fhe glorious mystic Teaching, sung by the Divine Lord, 
in the science of the Eternal and scripture of Yoga, 
imparted in the dialogue between 
Lord Shri Krishna & Arjuna, 

CHAPTER FOURTH, ENTITLED 
RENUNCIATIO N THROUGH KNOWLEDGE 
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Chapter IV 


R Brief reflection on the contents of 
the fourth chapter of the Gita 

Jnana-Karma-Sannyasa Yoga. 

( The device of being free from the fault of actions 
by doing them without the desire for fruit on account 
of knowledge previously secured. ) 

Subtle Thought About Action. 

This fourth chapter deals with ‘ jnana-karma-san- 
nyasa-yoga ’ i. e. the device ( yoga-clever path ) of being 
free from all the defects ( sannyasa ) of actions, doing 
these latter with knowledge (jnana ) [ of reality, 

previously obtained ]. On this very account, here is set 
forth the subtle thought about action ( karman). Look at 
from this view-point, the section dealing with 'sacrifice ' 
is one worthy of being meditated on again and again. 
At the outset of the chapter is it made clear by the words 
of the Lord himself that the tradition of the teaching of 
the Gita ( Gita-shastra ) has come down uninterruptedly 
from times immemorial and that the Lord is endeavouring 
only to revive that tradition. Saith the Lord, ‘ I myself 
initiated, in days of yore, Vivasvan into this lore. From 
him Manu and Ikshvaku learnt this yoga. Subsequently 
as it disappeared ( in the sense that it was not current 
for some time), I am giving instruction to thee about that 
very teaching with a view to reviving the same. ” Thus 
does the Lord get himself incarnated again and again and 
revive the teaching every time. Rigveda too refers to 
this kind of teaching: — 
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Reference to What Obtained in the Past. 

‘ I became Manu, I became the sun. I am the know* 
ing sage Kakshivan. I had brought Kutsa, son of Arjuni, 
under my influence. I was the learned Ushanas. Look at 
me. 1. I gave land to the noble mortals, I bestowed 
showers of rain on the mortal who performed sacrifices. 
I led [ the streams of ] water. The gods [ or divinities ] 
follow my knowledge 2. I destroyed the nine and ninety 
cities of Shambara and the hundredth I made fit for 
staying when I protected, in battle, Divodasa, the 
worshipper of guests. 3 ’ (RigvedalV, 26, 1-3.) 

The Lord says here that having become a sage it 
was He who initiated people in the teaching pertaining 
to duty and that having become a kshatriya ( warrior 
hero ), it was He himself who gave protection to people. 
This statement of the Lord deserves to be compared with 
the statement in the Gita. Rigveda X, 48-49 and X, 125 
are from this viewpoint well worth studying. What has 
been taught in the Gita, viz; T ( the divine Lord ) did 
so in a former age * is itself stated in some of the hymns 
of the Veda. 

Father Reborn. 

Verses 5-6 from chapter IV of the Gita have been 
explained in their proper place by us. In the course of 
their exposition is mentioned the theme of the father 
being born again as the son. The Mahabharata states 
this very thing in much more explicit terms.. Thus at 
verses 37 and 49, chapter 74 of the Adiparva, the epic 
reads : — 
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Learned men of old know the wife {jaya ) to be 
the wife on that account- viz, in so far as, the husband 
having entered the wife is born {jayate ) again. 37. The 
self produced by the self himself is called the son by the 
knowing persons. A man should therefore regard the 
mother of [ his ] son as [ his ] mother [ i. e. as respect- 
worthy as the mother]. 49. 

Here it has thus been stated that the father is again 
born in the form of the son. Many kinds of re-incarnation 
or re-birth have been described in the exposition of verses 
5 and 6 in the fourth chapter of the Gita. The same may 
very advantageously be thought of while understanding 
this part of the Gita-text. And a comparison between 
them and these verses from the Mahabharata too is well 
worth making. This is all that the readers should 
remember here. 

The Attainment of the Nature of 
THE Lord. 

The one goal of the entire Gita-text is this-man 
rising to the eminence of the Lord. Purusha becoming 
Purushottama, ‘ jiva ’ becoming ‘ Shiva ’ ( i, e. the 

individual soul realising that he is identical with the 
universal Soul or the highest Lord ) is what Gita IV, 10 
has in view: — 

‘Purified by the austerities in the form of knowledge 
they reach the same state as that of mine. ' Just as wood 
or iron that has attained the nature of fire becomes itself 
fire, even so, a man who reaches the state of the Lord, 
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himself becomes the highest Lord i. e. is endowed with 
the same divine greatness. Many are seen to be entertain- 
ing a doubt in regard to a human being rising to the 
eminence of the highest Lord. Let us, therefore, now 
follow the definite conclusion of the Gita regarding this 
matter : Becoming possessed of the nature of the highest 
Lord, in the way indicated above is characterised by the 
Gita as ‘ perfection ’ ( siddhi ) or as ‘ the highest perfec- 
tion ' { par ama- siddhi ). The following can be referred to 
with advantage in this connection : — 

Attainment of the Highest 
The highest knowledge, the best among knowledges, 
I shall explain at length again- ( knowledge ) * having 
mastered which all sages have gone to perfection, from 
here.*' (Gita XIV, 1) 

“ The one with his mind ( lit, understanding ) not 
attached, with soul conquered, with longing departed in 
regard to everything, attains by the spirit of renunciation 
( no desire for fruit-sannyasa ) the perfection following 
from a total absence of action ( naishkarmya-siddhim ). " 

(ibid, XVIII, 49.) 

The means of attaining the highest perfection 
( paramasiddhi ) taught here is the knowledge of reality, 
freedom from attachment, control of the mind and 
absence of desire for enjoyments. Read likewise Gita 
XVIII, 46, in this connection. “He from whom originated 
all beings and He who has pervaded all, having worshipp- 
ed Him (or that Lord ) by his own deeds, doth a man 
attain perfection. " This is by far the easiest way of wor- 
12 
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shipping God and securing perfection. Whatever work a 
person does, whatever act he resorts to as his vocation, 
he should carry out, knowing full well all the time that 
the highest Lord is present before him and that to satisfy 
Him is his sole duty. This course will enable him win 
the highest perfection. No man, whatever his condition, 
would experience any difficulty in pursuing this path. A 
mother attains perfection by giving her son the benefit 
of training calculated to make him a man of noble culture. 
Husband and wife do each other’s duty by each other and 
get themselves elevated. Similarly, the owners of landed 
property, those engaged in trade and commerce, crafts- 
men, skilled workers, servants and other persons also, 
would surely have themselves elevated, were they faith- 
fully to pursue this path of satisfying the Lord. There are 
two points of importance here — 

( 1) To understand the presence of the highest Lord 
before oneself and 

( 2) to do one’s job of whatever type it may be with 
the idea ever present to one’s mind that it is to 
be done with the one purpose of satisfying Him. 

This much alone makes a man pure, holy and spiri- 
tually elevated. Even a wicked person, given to evil con 
duct, would, if he were to do these two things ere long, 
attain freedom from wickedness and evil conduct. It need 
hardly be stated that a man following the path of virtue 
would be elevated on resorting to this way. That this is 
the easiest of ways of securing spiritual elevation is 
stated again at Gita XII, 10. 
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“If you are incapable of applying yourself repeatedly 
( abhyasa) to such means as ( yoga ) etc., be devoted to 
acts in my honour. By doing acts for me, and just by 
doing these, would you win perfection. 

There are many persons who cannot resort to such 
means as yoga etc. But inspite of this incapacity, they 
need not despair. For, if such persons carry out their acts 
with the purpose of satisfying the Lord or if they dedicate 
their acts to the Lord, they would undoubtedly win the 
highest perfection. 

The minds of some may at this stage be assailed by 
the doubt- ‘ How could elevation be attained by merely 
dedicating one’s acts to the Lord ? ' An answer to this 
question may be given as follows: — Imagine a man making 
a place clean. If he is doing this for the king of the land, 
how very carefully would he accomplish it ? The thought 
that his work would be seen by the king of the land him- 
self prompts him to do his work as perfectly, faultlessly, as 
possible. If it be so, the purity, holiness and elevation of the 
acts a person would do in honour of the King of all kings- 
the highest Lord himself- are better understood than des- 
cribed. It is needless to say that dedication of one’s acts 
to the highest Lord will definitely bring about one’s 
perfection. 

Thus has the path leading to the highest perfection 
been indicated in the Gita. There are three means of 
securing this perfection - 

1 Freedom from attachment to ( objects of ) enjoyment 

2 Self-control, control of the mind and 

3 Abandonment of all longings. 
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In case someone is incapable of securing these means, 

4 He should dedicate all he does to the highest Lord. 

This then is the easiest of means and a man resort- 
ing to it would be able to effect considerable amount of 
progress along the path of spiritual perfection. Can there 
be any means easier than this — ‘Everything that a man 
does, he should dedicate to the highest Lord'? This is the 
very height of the simplicity of means. One dedicating his 
acts to the Lord, dedicating his life to the Lord, should 
rest assured that he would definitely win his spiritual 
perfection. 

But the term ‘perfection’ ( siddhi ) does not denote 
anything definite. What is ‘ perfection ’ ? What does a 
man get on his having won this ‘ perfection ’ ? and what 
does he continue to lack so long as he has not won this 
perfection ? Questions such as these deserve to be closely 
looked into by men. On this being decided well, the idea 
of highest perfection can well be grasped. Let us, there- 
fore, turn to the consideration of the same. 

Excellence 

The following verses from the Gita bring out that a 
man who has attained spiritual perfection has an excel- 
lence of his own of some kind or other as contrasted 
from the ordinary run of men and women who have not 
attained perfection. 

“ Of them, the one possessed of knowledge, ever 
pursuing the path of yoga, solely devoted (to Me the high- 
est Lord’) excels (Others). For, I am very very dear to the 
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one possessed of knowledge, and he is ( very very) dear to 
Me. *' (Gita VII. 17) 

“ One with an even attitude ( sama-buddhi ) towards 
one with a good heart, a friend, a foe, an impartial person, 
one who stands midway between ( Tnadhyd^sthcL^ ) good 
men ( or saints ) and sinners, ( far ) excels ( others.)’(iii<^ 
VI, 9)1 

He however, O Arjuna, who having controlled his 
sense-organs by his mind, begins to act in keeping with 
the path of disinterested action, by means of his action- 
organs, without being attached ( to fruit ), ( far ) 

excels (others.)" (Gita III, 7) 

“Resorting thus to (1) dealings such as are in keeping 
with the (path of ) Yoga, (2) devotion to God, (3) attitude 
of evenness towards all, ( 4 ) sense-control, ( 5 ) freedom 
from attachment (to fruit) and (6) a faithful pursuit of 
the path of Karma-yoga, a man gets himself particularly 
elevated— this is what the Gita states. Earlier, the four 
means of attaining the (highest perfection viz., ) freedom 
from attachment, control, abandonment of longings and 
dedication of one’s acts to the highest Lord were stated. 
Now are detailed the six means for a man to be able to 
attain ‘excellence’ and even there half of those that 
were already mentioned are again referred to. 

What is the purpose of attaining ‘ excellence ? What 
imperfection is an ordinary person suffering from ? and 
what perfection is possessed by a man who ( spiritually ) 
excels (others)?- this is a matter well worth our consider- 
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ation. As long as these points are not decided, it would 
not be possible to understand the purpose with which 
spiritual perfection is to be attained. Let us, therefore, try 
to ascertain this: — 

Attainment of (the Spiritual) Good (sreyas) 

Some may contend here that on the attainment of 
the spiritual good, a man would secure a special kind of 
excellence. The ordinary run of men and women keep 
themselves away from the path of good ( sreyas ), while 
men of excellence go along the path of good. This, they 
will argue, is the difference between the two. The meaifs 
of securing this good is indicated, in the following verse 
from the Gita — 

‘‘ By this, respet the gods, and let the gods honour 
you by this. Aiding each other in this way, do you attain 
the highest good "(III,ll).The meansiof attaining the high- 
est perfection, as statd here, is mutual aid. In a society or 
nation, there are two kinds of people. Capitalists and Lab- 
our , knowing ones and the ignorant, officers and laymen, 
Aryas and Dasyus^ Brahmanas and non-Brahmanas — 
thus many kinds of people live in a society and only the 
mutual co-operation obtaining among these can bring 
about the good of all in its entirety. If those who know 
are weak and the labourers are strong, the knowing ones 
should help the labourers by giving these latter the advan- 
tage of their knowledge and the labourers ( in their turn ) 
should help the knowing ones with their physical strength. 
Thus by following the path of mutual aid or co-operation 
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is the good of all attained, while mutual conflict leads to 
the destruction of all. This can easily be grasped by all. 
The term good (shreyas or kalyana) is used in this discus- 
sion in the sense of happiness that can be achieved here 
and in the yonder world. 

All the terms, siddhi, parama-siddhi, visesatva, sreyas, 
parama-sreyas and kalyana are vague. No doubt these 
words do present to our mind a particular condition. Yet 
the advantage inherent in such a condition and the dis- 
advantage accruing to the person who has not secured 
such a condition are not distinctly grasped on the mere 
hearing of these terms. These deserve, therefore, to be 
considered in a greater detail. 

Going past maya ( divine po^ver ) 

Here many may contend that the attainment of the 
spiritual good ( shreyas ) is the same thing as going 
beyond or the divine power. This ‘divine power.' 

they may furthur argue, is described in the following 
terms in the Gita: — 

“ For, this divine maya> of mine is very difficult to 
cross. Only those who throw themselves on my protection 
go past this maya (Gita VII, 14) 

The verse brings out that the common mass of men 
and women is tied by the fetters of this divine maya 
that it is very difficult to snap the bonds of this maya 
asunder, but that those persons who throw themselves on 
the protection of the highest Lord and those only are 
freed from the bonds of this m(^ya and liberated. Here 
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some condition, of some particular kind is understood. 
Maya is a divine power, possessed of three constituents 
which themselves are very strong fetters. The bulk of men 
and women- ordinary men and women- are tied up by 
these fetters. But those who are devoted to the highest 
Lord, those who have secured special knowledge, just 
those snap these bonds asunder and get themselves 
liberated. 

Though the terms maya and gima give a vague idea 
of a kind of bond, the term maya does not denote any- 
thing definitely and this too is not well grasped as to how 
a man is tied in these gunas or these bonds. This requires 
a detailed consideration. 

Freedom from Rebirth 

Here some learned persons contend that the indivi- 
dual Soul, by virtue of its being bound up in the bonds of 
maya^ is required to go through the vortex of birth and 
death again and again, being under the influence of an 
extraneus force, but that those who are free from the 
bonds of maya do not get themselves involved in the round 
of birth (and death, birth and death) again. Hence, the 
learned argue, the fact that people say that ordinary men 
get themselves involved in the round of birth and death, 
but the extra-ordinarily great, the excellent are freed from 
this vortex. The following verse from the Gita deserves 
special attention in this connection. 

“Those whose sin has been washed away by know- 
ledge meditate on Him, take delight in Him, are devoted 
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to Him, are intent on the Lord and are thus freed from 
the vortex of birth and death. TV, 17) 

Likewise, Gita VIII, 16 states: ‘From the Brahman- 
world, O Arjuna, ( downwards ) people are returning^ 
again (and again ) to the state of being born. Having 
reached Me however, O son of Kunti, there is no re-birth.’ 
Thus men devoted to the highest Lord, full of faith, be- 
lieving in the existence of a principle are not subjected 
to the trouble of being born and dead again and again, 
once they have attained the highest Lord. This is what is 
stated here. ‘ To attain perfection, ’ to win good {shreyasy 
to secure some particular or excellent condition- ’ 
these phraser are thus seen to have only one purport viz. 
to attain the highest Lord, This fact is now firmly estab- 
lished. Only on the attainment of the highest Lord does a 
man become one who has reached the highest perfection, 
one who has secured the highest good. Only then does he be- 
come free from the round of re-birth (and death.) Whether 
it is in the Gita, or in some other treatise (of a philosophi- 
cal system), the topic of attaining the highest Lord is 
repeated again and again. If there is a desire of under- 
standing definitely the meaning of this, the following verse 
should be duly meditated on: — 

“ Having secured this knowledge, those [ devotees ] 
who have attained the state of having qualities similar to 
those of mine, are not [re] born at the time of the (next^ 
creation (of the world), nor are they pained at the ( time 
of the) universal destruction (XIV, 2) 



Bhagawad-Gita 186 Chapter TV 

Here quite a distinct idea of the highest perfection 
is had. The various qualities or characteristics possessed 
by the Lord accrue to this one, as it were. He as though 
becomes similar to the highest Lord. Like the spark of 
fire, increasing its capacity to burn attaining to the 
nature or form of fire, doth this individual soul become 
the same as the Auspicious ( mama sadharmya = Isha-sa- 
dharmya.) Being possessed of qualities similar to those 
of the Lord is winning the heigh est perfection. Possessed 
of qualities similar to those of the Lord as the person is, 
he is not pained by the pangs of birth and death. Even as 
the Lord who is of the nature of existence, consciousness 
and bliss, doth this one become. How then would he 
suffer either on account of pain or sorrow ? There is 
even one more reason of being free from the pangs of 
birth and death. 

“ He who thus knows (properly ) the Prakriti along 
with its constituents ( i. e. constituted of the three ele- 
ments, sattva, rajas and tamas ) and the Purusha (non-do- 
ing, indifferent ), though doing whatever acts he likes, is 
not born again ” (XIII, 23) 

On the attainment of the proper knowledge of the 
Prakriti and the Purusha, even while doing various kinds 
of act, he knows the device of maintaining an attitude 
altogether free from attachment and hence there re- 
mains no cause for his being born again. Thus the phrase 
"attaining the highest perfection* means the same thing as 
attaining qualities of the Lord- which evidently means 
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being free from faults altogether unattached and taint- 
less. To turn next to this state of being free from any 
fault. 

Freedom from Fault 

By reason of a man’s stay in this world, he is liable 
to be affected by many defects or faults. Inspite of this lia- 
bility, however, in the Gita has been told an unprecedent- 
ed device by resorting to which a man, though staying 
in this world, can be free from any fault, absolutely taint- 
less, pure and holy. The device of securing such a fault- 
lessness is: — 

He who carries out all his dealings, having dedicat- 
ed acts to brahman i. e. obviously to the Lord, being 
altogether free from attachment ( to fruit ), remains un- 
affected by evil, like a lotus-leaf (remaining unaffected J by 
water. " ( Gita V, 10.) 

Here there are two devices of remaining un- 
affected (by fault) that have been stated:- (1) dedicating 
acts to the highest Lord, { 2 ) giving up attachment to 
enjoyments. Resorting to these, a man, though perform- 
ing all kinds of act, remains untainted. Possession of this 
knowledge will enable even a sinful person to be free from 
fault. To explain how — 

“Even if thou art the worst sinner among all sinners, 
thou shalt cross this entire sin ( or evil) by means of this 
ferry in the form of knowledge. ” (Gita IV, 36) 

In this way do knowledge and a resort to the device 
explained above enable one to be free from fault. 
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Whatever act a man carries out, he should carry out 
for the highest Lord, without entertaining any desire for 
its fruit. This device will enable him to remain free from 
taint. Notwithstanding the acts he carries out, he will 
remain, like a lotus-leaf in water, unaffected. Like ether 
which is present in every house and yet does not get itself 
tainted or affected by the defects or faults of the houses, 
this Soul, which in point of fact is all-pervading, does not 
get itself tainted by the acts carried out by the body. 
The Gita view in this respect is quite clear. 

Due to beginninglessness, and freedom from the 
constituent elements (of Prakriti), here the highest self, is 
immutable. Though staying in the body, O son of Kunti 
it neither acts, nor gels itself tainted. Just as the all-per- 
vading ether which due to its ( extremely ) subtle nature 
does not get itself tainted, even so, the Self, staying 
everywhere in all the bodies, does not get itself tainted. ’’ 
(XIII, 31-32.) 

In the Upanishads too this very teaching is contained- 
“ Like fire which ( though ) one, having entered the 
world, has become one possessed of various forms in 
those various objects ( where it manifests itself ), even 
so, the inner self of all beings, ( though ) one, is possessed 
of those various forms in various abodes, and renains also 
outside. (9) Like wind, which though one, having entered 
the world has become possessed of various forms in those 
various objects ( where it manifests itself ), even so, the 
inner self of all beings, ( though ) one, is possessed of 
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those various forms in various abodes, and remains also 
outside. (10) Like the sun, the eye of all ( as it illumines 
all objects ) which does not get itself tainted by the 
external faults of the eye, even so, the inner self of all 
beings, is not tainted by the fault of the people, nor does 
it get itself affected by the grief of the people outside. ” 
(II Katha II, 5.) 

It has been already stated that the Self is all 
wending, all-pervading ( Gita II, 24 ). Because of its all 
pervading nature, the Self is in point of fact free from 
defects. Just as small quantities of water do get them- 
selves made impure, rivers, streams do become turbid, 
and yet just as the ocean into which all these small 
reservoirs pour themselves, itself remaining unsullied, 
ever pure, nay, holy or sacred ( vide ^sagare sarvatirthani* 
in the ocean are all holy places put together ); just as 
the ocean which is pure by virtue of its greatness or 
vastness or just as the holiness of the water of the ocean 
is what owes its existence to its greatness-even so, the 
Self is greater than the greatest, and on that account is it 
free from faults. 

A consideration regarding ‘ great and small ( bhunia 
and alpa) has been made already under Gita II, 23-25. 
Readers should not fail to refer to it at this stage. 
Whatever faults exist, exist in smallness and on this 
account is it said that action done under the influence 
of petty selfishness leads to faults, while action carried 
out with a broad view-point-a view-point having within 
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its compass the entire universe-ensures freedom from 
fault. It, therefore, stands to reason that, as has often 
been said, the removal of narrow selfish enjoyment leads 
to the removal of all faults. 

This freedom from faults is the same thing as 
turning away from, i. e. avoiding, bonds of action. How 
bonds of action are removed is in itself a profound ques- 
tion. Let us now turn to a consideration of the same. 
Removal of the Bonds of Action. 

Action leads to bonds and every living man is ever 
doing one kind of action or the other. Every man there- 
fore gets himself bound by action. By resorting to what 
means, under the circumstances, would a man be free 
from the bonds of action ? A consideration of this 
question will make a man full of despair regarding his 
liberation. On this account has the Gita declared : " Do 
not despair, O mortal being, do not despair. For, if thou 
wouldst remain free from attachment to fruit, thou wouldst 
remove all bonds of action. ” With the purpose of laying 
down this very principle already established, does the 
Gita avow: — 

“ Of the one who is free from attachment, with his 
mind firmly established in knowledge ( and, therefore ) of 
the one who is liberated, action, which he is performing 
for the sake of sacrifice, disappears in its entirety. ’* 

( Gita IV, 23) 

As the person is no longer attached to enjoyments & 
his mind is full of knowledge of the highest Lord, all his 
actions get themselves destroyed, all his actions melt 
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away. This means that such action as would cause him 
to be bound remains not with him. Thus is the binding 
due to actions removed through this karma-yoga. 

‘'Here has been imparted to you the knowledge of 
the Samkhya; now listen to the one pertaining to 
Yoga-to the knowledge, possessed of which, thou shalt 
throw away the bonds of action." (II, 29.) 

On performing actions in keeping with this Karma- 
yoga, there remains no binding due to action. This 
Karmayoga, is in other words, a device of freeing oneself 
from the fault of action. Similarly— 

“ That one should be known to be a nitya-sannyasi 
( i. e. one who has renounced selfish activity for all time ) 
who neither hates nor eagerly desires ( enjoyments )• 
For, free from the clutches of the pairs of opposites, he, O 
long-armed one, is easily released from the bonds. (V,3) 
Here there ate three causes of release from the bonds 
( of action ) that have been stated: — ( 1 ) Absence of 
hatred, ( 2 ) Absence of desire, ( 3 ) Freedom from 
( the influence of } the pairs of opposites. A person whose 
everyday behaviour is influenced by these without being 
required to make any special endeavour with that 
purpose, does not get himself bound by the faults of 
action. Hate none, entertain no desire for enjoyment and 
maintain an attitude of evenness or equanimity with 
regard to the pairs of opposites such as pleasure-pain etc. ’ 
Following this advice, a man would be liberated i. e. 
would be free from fault. Similarly at III, 31 the Gita 
has said- 
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“ Those men, who full of faith, free from hatred, 
ever carry out this view ( matdm lit, thought, opinion ) 
of mine, even they get themselves freed from actions 

Even here, ( 1 ) faiths ( 2 ) absence of hatred and 
carring out the well considered vieic of the divine Lord^ 
are stated to be the causes of freedom from binding due 
to action. Carrying out the well considered view of the 
Lord is the same thing as doing acts without attachment 
to fruit. This has already been made clear in the Gita. 
To turn next to the consideration of what has to be done 
with a view to avoiding binding due to action: — 

“ Actions affect (limpanti literally besmear) me not, 
on my part there is no longing for the fruit of action. He 
who well knows me thus does not get himself bound by 
actions. " (IV, 14) 

“ Content with what is obtained by chance or 
quite naturally, gone past the pairs of opposites, free from 
hatred, full of equanimity with regard to success 
and defeat, he is not bound even after having carried 
out actions. ’ ( IV, 22 ) 

“ He who has renounced (the fruit of ) action through 
Yoga, he who has his doubts cut off ( root and branch ) 
thanks to knowledge, he who exercises control over 
himself, him actions bind not ( at all ), O Dhananjaya.’' 
(IV 41.) 

“ He who has no sense of egotism, he whose 
understanding is not besmeared or tainted, he, even after 
having killed ( all ) these people, kills not, nor gets 
himself bound down. " (XVIII, 17.) 
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These four verses set forth the means of removing 
the binding due to action. The means of removing the 
binding due to action are ( 1 ) Non-entertainment of 
desire for the fruit of action. (2) Contentment with what 
naturally (i. e. without any special endeavours ) accrues 
to one. (3) Going past the pairs of opposites. ( 4 ) Being 
free from hatred. (5) Having equanimity with regard to 
success and failure. ( 6 ) Performance of action according 
to ‘Yoga.' (7 ) Removal of doubt with the help of know- 
lede. (8) Being possessed of the strength of the self. ( 9 ) 
Having no egoism. ( 10 ) Maintaining a pure holy and 
taintless mind. These ten are the means with which the 
binding due to action can be removed. One who 
has mastered these ten, though ever active, is not bound 
down by action. Similarly — 

“ One possessed of yoga (with equanimity as its pre- 
eminent characteristic), of pure mind, with the self con- 
quered, with the senses conquered, with an attitude 
towards all beings that they are like his self, though carry- 
ing out action, is not tainted. " (Gita V, 7) 

Here the five, viz. (1) Practising the yoga of equani- 
mity, ( 2 ) Purity of heart, (3) Control (lit. victory) over the 
self, (4) Control of the senses and (5) An attitude that all 
beings are like one's own self are laid down as the means 
of removing the fault arising out of action. Some of these 
are contained in the means stated at an earlier stage, 
while others are the natural companions or associates of 
the former. 

13 
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A meditation on the contents of these verses us 
to the conclusion that a man attaining perfection, is no^ 
thing else but his remaining untainted by the faults arising 
out of action. One who remains unaffected ( by the 
faults of action) even after performing action should be 
considered one who has attained perfection. This very 
person is called a ‘free’ or a ‘liberated * man. 

Spiritual freedom or Liberation. 

When a man has attained perfection, when he is poS" 
sessed of the special yoga (of equanimity), v/henhe keeps 
himself away from the bonds due to action, untainted or 
spotless, he is characterished as a ‘free' a ‘liberated ’ man. 
To attain this liberation is the main objective of man. It 
is necessary therefore, to consider what the Gita has to 
say about this freedom or liberation. 

“ To thee however, freed from hatred, I shall impart 
fully this most secret knowledge, along with intuitive 
realisation ( vijnana sahifa ) having known which thou 
shalt be free from irnyuritij ” ( Gita IX, \) 

Here keeping away or being freed from impurity is 
what is meant by ‘release ’ or ‘liberation ’ ( or freedom ) 
and this release is attained as the verse states, by secret 
knowledge. Similarly — 

Even the one, who, possessed of faith and free 
from hatred would only listen ( to this knowledge of per- 
fection ), he being released, would reach the auspicious 
worlds of those who have religious merit to. their credit 
(Gita XVIII, 71J 
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Here,(l) Possession of faith, (2) Freedom from hatred 
and ( 3 ) Knowledge of the path of salvation are stated 
to be the three means of attaining liberation. Those who 
have no faith and who are full of hatred, are bound down 
again and again. One should, therefore, secure knowledge 
of liberation with faith and should never harbour a feeling 
of hatred in one's mind. This is the right thing to do for 
such as aspire to win liberation. Or, throwing oneself on 
the Lord's protection too, helps one win one's liberation. 
Read— 

“ Having abandoned all ( ideas or ) notions of duty 
dost thou throw thyself on My protection alone. I shall 
release thee from all evils. Dost thou ( therefore ) not 
grieve. ” ( Gita XVII, 66 ) 

The verse states in no ambiguous terms that throw- 
ing oneself on the protection of the Lord is the path of 
salvation. On giving up thought of all other matters, and 
on seeking shelter of the Lord, with a mind full of pure 
feelings, does man win his salvation. The Lord observes 
( more than anything else, ) the heart of a man. If the 
latter be possessed of faith and devotion and if there be 
the feeling of throwing himself on the protection of the 
Lord, with a sincere attachment to truth, how long 
would the man take to secure his liberation ? For one 
who thus throws himself on the protection of the Lord, 
resorting to any elaborate means of liberation is not in the 
least necessary. This is salvatioji won through devotion. 
Liberation through hnoivledge is thus described — • 
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“ He who knows Me, the great Lord of all the worlds 
to be without birth, without a beginning — that one, 
undeluded among the mortals, is freed from all evils. 

( Gita X, 3 ) 

Here there is the description of liberation attained by 
knowing the Lord properly i. e. the description of libera- 
tion through knowledge. Liberation is thus attained by 
knowing the divine nature of the highest Lord. To turn 
now to the path of salvation through yoga — - 

‘‘ The sage who with his senses, mind and intellect 
controlled, remains intent on liberation, with desire, 
apprehension and anger totally destroyed, — he is even 
free, (and) ever (free, for that matter. ) '* ( Gita V, 28 ) 

By pursuing this path of liberation, the path of action 
(without any desire for fruit)- is liberation secured. This 
is the ‘ yoga ’ -means of liberation. Controlling the senses 
etc., and remaining free from or keeping oneself away 
from desire, longing, apprehension, anger etc., is what can 
be achieved through efforts. Attainment of such a state 
leads immediately to salvation. To secure the freedom of 
one’s senses, mind and intellect and simultaneously to keep 
oneself away from desire, apprehension and anger is the 
same thing as to win one’s own salvation. The term ‘liber- 
ation’ means nothing else but this. The state of being free 
from the pairs of opposites set forth earlier is thus attained 
quite naturally. 

A doubt can be raised by sotne at this juncture viz. 
that removal of bonds,’ ‘freeing from evils,’ ‘escaping the 
binding due to action' etc. which are stated to be the 
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characteristics of liberation are all negative in their import 
and that such a negative import does not give us any 
positive idea of what happens in the liberated condition. 
It thus becomes necessary to consider the positive aspect 
of liberation. 

Attainment of Peace 

There is ‘ peace * in release. This is a positive 
description of release. It has been already seen that in 
release, there is a state of being free from the pairs of 
opposites. ‘ Opposites ’ ( dvandva ) necessarily mean 

conflict, struggle or battle and a state free from the 
pairs of opposites naturally mean’s peace. Desire, 
apprehension, anger are according to this line of thinking 
only several forms of a want of peace, or absence of 
peace. And being free from these desire, apprehension 
etc. is the same thing as ( winning one’s own ) salvation, 
the same thing as winning undisturbable peace. Thanks to 
these other means of release, absence of peace is destroy- 
ed and peace is won. This should well be understood at 
this stage by the readers themselves with due attention 
to what has been stated in the earlier and the later parts 
of the Gita. The following statements regarding 
this peace contained in the Gita is well worth our 
consideration: — 

‘‘ The person who free from longings acts having 
abandoned all desires without any consideration of the 
nature of * mine, ’ free from egoism:- he wins peace 
( Gita II, 71) 

“ One following the path of action without desire for 
fruit having abandoned the fruit of action, wins abiding 
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peace. But the one who follows not the path of ‘ yoga ’ 
[ or equanimity ], being influenced by desire, attached to 
fruit, is bound down. " (Gita V, 12.) 

The means of attaining the highest peace as they 
have been set forth here are : — ( 1 ) the abandonment of 
desire or longing, (2) resorting to an attitude of freedom 
from longing, (3) abandonment of the consideration of the 
nature of * mine { 4 ) abandonment of the egoistic 
sense, ( 5 ) pursuing the path of yoga of the nature of 
equanimity and ( 6 ) abandonment of the fruit of 
action. 

Readers who have paid due attention to the earlier 
sections- Liberation, Removal of Binding, the Attain- 
ment of the Highest, etc. would see that these very means 
are referred to even there. Evidently then, though the 
phrases used as headings in different places are different 
the state intended to be conveyed by all of them is 
identically the same. For, everywhere all these means 
have appeared in different forms. As further evidence of 
this may be pointed out:- (Gita IV, 39.) 

‘ One possessed of faith, intent on that [ i. e. the 
highest ], with senses under perfect control, having 
secured knowledge, wins, before long, the highest peace.' 

In this verse, faith, being intent on the highest, 
control of the senses are said to be the means of know- 
ledge and there is also a mention of peace being secured 
through knowledge. For peace being secured through 
yoga, read Gita IV, 15. 
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“ The follower of the path of ‘ yoga ' with his mind 
controlled, ever uniting his self ( with the highest Self >), 
secures highest peace established in Me. " 

In this way, one who practises the yoga of medita- 
tion too secures peace. Here ( 1 ) control of mind, ( 2 ) 
yoga of meditation [ on the highest Self ] and ( 3 ) the 
attainment of the Lord are laid down as the means of 
securing peace. Among these control of mind is one of 
the means stated earlier. Peace can be attained by 
knowing the highest Lord too. Read the following in this 
connection : — 

“Having known Me, the enjoyer of austerities in the 
form of sacrifices, the great Lord of all the worlds, the 
friend of all beings, doth one attain peace. " (Gita V, 29) 

Here there is the description of peace being won by 
knowing the highest Lord properly. Here it is stated that 
the Lord possesses the quality of bringing about the good 
of all beings. To develop that very quality of bringing 
about or achieving the good of all beings or of dedicating 
oneself to the benefit of all beings is what it is proper for 
the aspirant to achieve. Possession of the knowledge of the 
qualities of the Lord leads one to have the same qualities 
and as a result of this every time there is an increase of 
the nature of the Lord, or similar to that of the Lord- 
brought about in the aspirant and all this culminates in 
wining an unprecedented state full of peace. The verse 
contains the description of this state. The highest Lord 
is the great Lord of all the worlds and therefore has a 
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very wide scope to bring about the good of all the beings. 
The greater the person, the wider would be the scope 
he would have to bring about the good of all beings. For 
instance, the leader of a village would have the village as 
the sphere of his capcity to bring about the good of beings. 
The leader of a province would obviously have the whole 
province as the sphere of his capacity to bring about 
the well-being of beings. Similarly the leader of the nation 
as a whole would have a much wider sphere for his 
activity viz., the entire nation itself. There would thus 
be a difference in the extent of the spheres of different 
persons. The highest lord is the leader of the entire 
universe. He, therefore, brings about the good of the 
whole universe. Whether the sphere be great or small, 
everywhere the same rule applies viz, that of working for 
the good of all beings in keeping with one's own capacity 
to do so. If properly followed, the rule is sure to secure 
the elevation and edification of all. The Lord is the 
leader of the universe in so far as He brings about the 
good of the entire universe. This special position the 
Lord has earned by virture of His activity with a view 
to rendering public service. The wider the sphere of a 
man’s activity with a view to rendering public service the 
greater would be his worth, the higher would be his 
position. In proportion with the sphere of his activities 
would he be entitled either more or less, to peace, 
Evidently this unprecedneted peace which can be won 
only by carrying out one’s duty, would be won only after 
one’s duty has been performed, and in no case and on no 
account before it has been performed. 
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Regarding peace that can be secured by sacrifice 
( tyaga ) read :~ 

Better than repeated application ( ahhyasa ) is 
knowledge. Higher than knowledge is meditation. Supe- 
rior to meditation, is the sacrifice ( lit, abandonment ) 
of the fruit of acts done, ( for ) immediately after such a 
sacrifice, there is (the winning of) peace." (Gita XII, 12) 

The verse states that by far superior to the practice 
of yogic exercises, meditation, knowledge etc is the 
sacrifice or abandonment of the fruit of actions done. For, 
it is by the spirit of such abandonment of the fruit of 
actions performed- and by that alone-that the performer 
of actions can secure peace. What has been stated 
here is particularly important from the point of view of 
those who want to secure peace. Whether it be a follower 
of the path of disinterested action or a follower of some 
other path, peace can be won by them by the abandon- 
ment of the fruit of action alone. To turn next to the 
condition of one who has won peace : — 

“ The way in which waters enter the ocean, being 
filled from all sides ( and yet ) with its stability undisturb- 
ed, — the one whom all desires enter in that ( very ) 
way, he wins peace and not the one who longs for 
enjoyments ” (Gita II, 70.) 

The simile as also the object of comparison here 
deserve to be considered. The ocean never desires or 
expects that water be brought for its sake by rivers. Even 
otherwise the ocean as ocean is already full. Even when 
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such a self-filled ( or self-full ) one is filled with water 
by rivers, it remains filled (or full ) as before. Even if the 
rivers were not to pour themselves into the oceon, the 
latter would in no way be deficient. The state of being 
full, in regard to the ocean, is in no way dependent on 
the rivers bringing or not bringing water. Whether the 
rivers bring water or bring it not, in either condition the 
ocean is full (or filled) and therefore still (or undisturbed). 
The one that depends on water to be brought by the 
rivers for its being filled and that gets itself dried up if 
the rivers fail to bring water to it, would never enjoy 
this peace or undisturbed condition arising out of being 
full. Similarly a person who gets happiness only on the 
acquisition of objects of enjoyment and remains unhappy 
otherwise is clearly yet imperfect-far and away below 
the standard. A person who does not suffer from any 
such imperfection remains even or undisturbed under 
either condition. And he alone secures genuine peace. 

Men ever expect this kind of peace. The means of 
winning such a peace, as stated heretofore, are : — 

( 1 ) Abandonment of the fruit of action, ( 2 ) prac- 
tising the yoga of equanimity, ( 3 ) control of mind, ( 4 ) 
abandonment of desires, ( 5 ) being free from longings, (6) 
giving up the idea of the nature of ‘ mine ’, ( 7 ) being 
free from egotism, (8) being full of faith or credence, (9) 
regarding the Lord as the highest and being ever intent 
on Him, ( 10 ) controlling the senses, (11) knowing the 
highest Lord, ( 12 ) recognising that the Lord is the 
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friend of all ( and in emulation of Him, oneself being 
the friend of all ) and ( 13 ) being full or perfect all by 
oneself. Most of these means have appeared at an earlier 
stage. A consideration of these leads us to the conclusion 
that the winning of peace is the same thing as securing 
( spiritual ) “ perfection ” ( siddhi ). The means of 

winning happiness too are similar. Read : — 
INEXHAUSTIBLE HAPPINESS. 

Man ever secures some kind of happiness or other but 
because of the essentially transitory nature of this happi- 
ness, no sooner is it secured than does it disappear. This 
makes man extremely unhappy. Even like the spokes of a 
wheel rising and coming close to the ground alternately, 
the two vi;^., happiness and misery ever keep on present- 
ing themselves alternately. It is the perennial goal of 
human endeavour to be free from this trouble and to win 
happiness inexhaustible. All treatises expounding duty 
{dharma-shastras) are intended to teach man the straight 
path to this happiness inexhaustible. This is what the Gita 
has to say about the way in which such a happiness can 
be secured: — 

“ Not attached to external contacts [ with objects 
of enjoyment], does one secure the happiness that is 
within him [self.] He, with his self united by means of a 
union with Brahman, secures happiness that knows no 
exhaustion. ” (Gita V, 21) 

Here have been stated the two means of securing 
inexhaustible happiness:- ( \ ) absence of attachment to 
objects of enjoyment and (2) union with the highest Self. 
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A careful consideration of the two means will enable the 
readers to understand that of these two means, the main 
is the first viz, absence of attachment to objects of enjoy- 
ment. For, only if there is no attachment to external 
objects of enjoyment, does union with the highest self, 
on the part of the inner self, become possible. Readers 
should ponder over the intimate connection between the 
abandonment of longing for objects of enjoyment on the 
one hand and the winning of happiness inexhaustible on 
the other. Human perfection in its entirety i. e. man’s 
spiritual perfection in its entirety can be achieved by non- 
attachment to objects of enjoyment alone, whatever be 
the name by which that perfection is called. It may be 
called ' the winning of happiness inexhaustible or 
‘ perfection ’ or ‘the highest perfection’ or ‘ the highest 
goal'. The difference in names may cause some difference 
in regard to the ideas conveyed by them. That notwith- 
standing, remaining unattached to the objects of enjoy- 
ment is the principal means of securing perfection. Regard- 
ing the truth of this proposition there cannot be any 
doubt. This very fact is expressed as follows ; — 

Having abandoned by mind all acts ( i. e. having 
given up the desire of the fruit of all acts ), the self-con- 
trolled master of the body remains happy in the city with 
ten gates, neither doing nor causing to do.” (Gita V, 13.) 

” A yogi ( follower of the path of action with equa- 
nimity ) ever uniting himself with the Self, with taint 
altogether removed, enjoys easily the highest happiness 
of the nature of a contact with brahman. " (Gita VI. 28) 
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In the first of these two verse s is taugh t the absenc e 
of attachment in regard to enjoyments and in the next 
is taught the Yoga of unit ing one's self with the highest 
Seifr Thanks to this Yoga, or ^ secur es just within 
oneself Jia£Einess,_jiriending ^ndjnexha^tible. A man 
gets~HIrnself involved in misery only when he is attached 
to enjoyments. Tempted by transitory happiness, he thus 
is deprived of incessant and unbroken happiness. This 
very principle is expressed with only a verbal difference 
“ To this one, with mind absolutely calm, to [ this ] 
yogi, with the rajas element pacified, of one essence with 
[ lit. who has become ] brahman, free from taint, 
accrues highest happiness . ' (Gita VI, 27) 

Here too, the very means viz,, absence of attachment 
to enjoyments and union with brahman are taught as the 
means for acquiring the highest happiness. This very 
thought is expressed briefly elsewhere : — 

“ That man is one observing ‘ yoga ’ that ^ [ man ] 
hy)py, who, even here, prior to the abandonment of the 
bq^, is able to bear [ or put up with ] the disturbances 
due to desire and anger. ” (Gita V, 23) Here it is stated 
th^happiness can^be won by patiently bearing the 
disturbances due to desire and anger. Every human being 
is ever subjected to being overpowered by desire and 
anger. The superior type of man patiently bears the 
onslaughts of these two viz. desire and anger i. e. he is 
not influenced by the vehemence of the two & on that very 
account is he happy. But the weak among men become 
full of desire on account of the vehemence of desire and 
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full of anger on account of the vehemence of anger and 
being dragged by the vehemence of the two become ever 
unhappy. Readers should well understand these main 
causes of happiness and misery. This very happiness 
in-exhaustible is called amrita. To turn next to the 
never-before-imparted instruction regarding the obtain- 
ment of this "amrita\ 

The Obtainment of the State of Being 
Amrita. 

Death is called by the name ‘ misery ’ and absence 
of death, being immortal, is the same thing as ‘happiness.’ 
A question presents itself to our mind here, however, viz, 
how can man be immortal ( full of happiness ) living as 
he is in a body which is mortal ( full of misery ) ?. The 
mortal body is sure to pass away, sooner or later. Hence 
the teaching of the Gita well worth the consideration of 
all, regarding how man can attain immortality, deserves 
to be meditated on : — 

“ The man whom, o best of men, possessed of 
equanimity towards happiness as well as misery and wise 
that he is, these (objects of enjoyment) do not afflict- that 
one is capable of (winning) immortality. ’'(Gita II, 15) 

Such a man is entitled to immortality. To have 
an attitude of equanimity towards happiness as well as 
misery is a kind of penance. A man may perhaps be 
even ( or undisturbed ) in happiness, but being even 
( or undisturbed ) even when overpowered by misery and 
not abandoning his duty is the most difficult task to carry 
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out. Similarly away from the objects of 

enjoyment too is Zt kind of penance. On a very careful 
attention having been paid to the question undec 
consideration, readers would not fail to understand that 
all this can be secured by one means only viz., being 
unattached to enjoyments. Relating to the theme, read 
the following verses from the Gita:~ 

“ Having gone past these three constituents, arising 
from the body, the master of the body ( i. e. the Self ), 
freed from the pain ( or misery ) in the form of birth, 
death, old age ( etc. ), wins immortality ( lit, the immort- 
al, amritam. ) " (Gita XIV, 20) 

That which deserves to be known, I shall expound 
to thee,~ having known which, man attains to immortality 
( That is ) hrahmaji, having neither beginning nor endi 
That is called neither ‘ existence ’ nor non-existence. 
(Gita XIV, 12) 

Thus does a man win immortality. ‘ Peace,.’ Happi- 
ness Inexhaustible, Immortality, ‘ Highest Perfection’ etc. 
mean one and the same thing. That same is called “ a 
position [ or place 1 free from disease, immutable, 
everlasting. " The Gita description of this is worth a 
careful consideration. 

Position Free From Disease, 
Immutable, Everlasting. 

‘ Anamaya ’ means one which is free from the 
trouble due to disease etc i. e. an ‘ absolutely healthy ’ 
place. ‘ Avyaya ' means one where there is no waste 
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( vyaya ) of power or strength, where strength continues 
incessantly. And ‘ shashvata ’ signifies ever-enduring, 
never-decaying, all these terms signify immortality 
yielding happiness everlasting. The following verses from 
the Gita describe the same : — 

“ For, the wise ones having abandoned fruit arising 
from action, possessed as they are of an attitude of 
equanimity, freed altogether from the bonds of birth 
[ and death ], reach the place that is free from 
disease. (Gita II, 51.) 

“ Free from pride and infatuation, such as have 
conquered the flaws of attachment, ever intent on the 
thought pertaining to the Self, with desires departed, 
freed from the pairs [ of opposites ] with the names 
pleasure-pain [ etc ], undeluded [ that they are ] they 
reach that welknown place which knows no waste’’ XV, 5 

“ Even while performing all actions, one resorting 
to me, wins through my favour the place that is everlast- 
ing, knowing no waste. ” (Gita XVIII, 56) 

“ Throw thyself on the protection of Him alone 
with all thy sincerity : Through His favour, thou shalt 
secure the highest happiness, the place everlasting. 
(Gita XVIII, 62) 

These verses set forth the following means of winning 
the place everlasting : ( 1 ) abandonment of the fruit of 
action, ( 2 ) practising the yoga, ( path ) of equanimity, 
( 3 ) perfect control of mind, ( 4 ) giving up pride and 
infatuation, (5) being away from the defects of enjoyments, 
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( 6 ) abandonment of desire, ( 7 ) giving up pairs of 
opposites [ i. e. not being influenced by them], ( 8 ) being 
intent on the thought of the Self and meditation on the 
Lord, ( 9 ) dedicating all action to the highest Lord and 
( 10 ) throwing oneself on the protection of the Lord. 
The list contains the spirit of sacrifice or abandonment of 
the fruit of action, that cessation from enjoyment and 
that state of being intent on the Lord which have 
occurred even earlier. The place everlasting itself is the 
highest course or goal. Read the following conclusion of 
the Gita regarding the same : — 

The Highest Abode and the 
Highest Course 
( Or Goal ) 

The highest course, the highest abode and the place 
everlasting are different names for one and the same 
thing. The following from the Gita deserve to be noted : 

That the sun illumines not, neither the moon, nor 
[ again ] fire, having reached which they return not, that 
is my highest abode ( Gita XV, 6 ) 

“ That is described as the unmanifest, the undecay- 
ing that they call the highest course, having reached 
where they return not. That is my highest abode. ( Gita 

VIII, 21). 

Evidently then the highest place of the Lord has 
many names-* the highest place, ‘the highest position ’ 
‘ the highest abode ‘ the highest course or goal ^ etc. 
Once this place, abode or course is attained it is in no 
14 
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way necessary to undergo the tedious process of 
transmigration. This place is reached only on securing 
the knowledge of Brahman, 

“ The sacred fruit that has been mentioned of [ the 
study of the ] Vedas, sacrifices, austerities, gifts — all 
that the follower of the path of tjoga [ of equanimity ] 
goes beyond, having known this, and wins the first, the 
highest place." (Gita VIII, 28.) 

Only on acquiring knowledge i. e. knowledge of the 
Self does the yogi reach this place. Even by following 
the path of yoga, does a man reach this highest goal, 

“ Striving with efforts, however, a yogi with taint 
purified, having reached the highest perfection after 
many births, reaches the highest goal. ” (Gita VI, 45). 

The pursuit of karma^yoga thus helps a man win 
the highest goal. The yoga of the nature of muttering 
the sacred syllable Om too leads a man to the highest 
goal. 

“ Uttering hraliman of the nature of the one syllable 
* Om remembering me all along, he who departs [ from 
this world of the mortal ] leaving the coil-he reaches the 
highest goal ”. Thus one who ever remembers the Lord 
has his self rendered meritorious. Here the muttering of 
the sacred syllable ‘ Om ’ and meditation on the Lord 
are taught as the means of reaching the hightest goal. 
Similarly, Gita ( XIII, 6 ) says: — 

“ He who with equanimity ( or evenly ) sees the 
Lord existing everywhere, does not injure himself by 
himself and then reaches the highest goal. " 
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Here too it is the knowledge of the all- pervading 
nature of the Lord which is clearly stated to be the 
means of reaching the highest goal. One who knows the 
presence of the Lord everywhere, knows the Lord to be 
within himself too and as he keeps himself away from 
evil actions of his own accord, he gets himself spiritually 
elevated. This principle is taught in the following verse 

“ For, having resorted to Me, O son of Pritha, those 
who are of evil origination, they, as also women, vaishyas 
and the shudras reach the highest goal. (Gita IX, 32 ). 

Evidently the easy iway of reaching the highest 
goal is that of throwing oneself on the Lord's protection. 
Likewise — 

“ Free from these three gates to hell ( lit. darkness) 
(viz. desire, anger and greed ), a man, O son of kunti, 
brings about his own spiritual welfare- ( and ) then 
reaches the highest goal. ( Gita XVI, 22 ) 

The verse states that keeping oneself away from 
desire, anger and greed enables one to reach the highest 
goal. Every man can follow this path in his dealings 
in daily life. Other paths too are easy to follow. But as 
the three, viz desire, anger and greed ever present them- 
selves to men, the latter can bring about their spiritual 
betterment by keeping themselves away from these gates 
to hell as soon as they are opened. The opportunity of 
following this path can be had by men in their everyday 
life. The following verse brings out that a failure to 
abide by the rules of scripture results in the non-obtain- 
ment of the highest place. 
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“ He, who having thrown to the winds the scriptural 
injunctions, behaves as he pleases- that one does not 
secure perfection, he does not win either happiness or the 
highest goal. " (Gita XVI, 23 ) 

Obviously then a man can attain the highest goal, 
happiness and perfection only if he obeys scriptural 
injunctions. Men should understand this principle and 
behaving in keeping with it, bring about their spiritual 
welfare. Only by following scriptures’ dictates doth a 
man gradually reach a higher and higher spiritual plane 
and ultimately accomplish everything that is worth 
accomplishing. 

The State of Having Accomplished 
Everything Worth Accomplishing. 

Regarding the way of accomplishing everything 
worth accomplishing, this is what the Gita has to say : 

“ Thus this scripture-like teaching, the most secret 
one has been explained by Me, O sinless one. Having 
known this, one would be possessed of the spirit of 
equanimity ( buddJii ~ samatva-buddhi ), and accomplish 
all that is worth accomplishing, O descendant of 
Bharata. " ( Gita XV, 20 ). 

There is thus no doubt regarding a man’s finding it 
possible to win the highest goal by following faithfully 
the scripture- like teaching of the Gita. By carrying out 
one’s duty in consonance with Scripture does one secure 
a nature similar to that of the highest Brahman. 
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Attainment of Supreme status. 

One who is far away or very far away, one who is 
supreme, or supreme in the utmost, is called ^ pcira. ' The 
highest objective of man too is called *para»' For the 
attainment of this ^ para ’ ( the highest or the supreme ), 
man should secure the knowledge mentioned below and 
should carry out his duty without attachment to fruit. 

Those who thus know the difference between the 
field and the knower of the field with (^their) eye in the 
form of knowledge and who know the. ( means of the ) 
release of beings from i, the bonds of ) Prakriti (or Prim- 
ordial Matter), reach the highest Brahman, (Gita XIII, 
35 ) 

“ Perform, therefore, thy duty to be performed 
incessantly without being attached to fruit. For, the man 
who carries out his duty without being attached to fruit 
reaches the highest (or the supreme).'’ (Gita III, 19) 

The knowledge of Prakriti, of the individual self and 
of the highest self thus acquired enables man to reach 
the highest Brahman. This is spiritual progress or elevation 
secured by following the path of knowledge. Man reaches 
the highest brahman by also carrying out his duty with- 
out attachment to fruit. This latter is spiritual elevation 
secured by following the path of action. 

It has been stated above that if Prakriti, the indivi- 
dual soul and the highest Lord are seen with the eye in 
the form of knowledge, man reaches the highest place • 
The question naturally arises as to what is precisely meant 
by ‘seeing with the eye in the form of hnoivledge, ’ What is 
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signified by the terms and phrases such as ‘ the eye in the 
form of knowledge,’ ‘the divine eye,' ‘the divine sight,’ 
‘the sight in the form of knowledge ' etc, ? Let us now 
turn to the consideration of how it is possible to see all 
this with the eye in the form of knowledge. 

Seeing with the Sight in the form 
OF Knowledge 

Man sees the Lord but not with his physical eye. 
Rather does he see Him with the eye in the form of know- 
ledge and with that eye. It has been stated in this 
connection: — 

“ The extremely deluded ones behold not the one 
that moves, remains steady, enjoys and is associated with 
the constituents. Those possessed of the eye in the form 
of knowledge, [however,] behold [that divine being who 
partially represents the Lord on the surface of the earth.]" 

( Gita XV, 10 ). 

“ The striving followers of ^ yoga' behold him stay- 
ing within themselves. Those who have not purified their 
selves, even though striving, with their minds not properly 
controlled (that they are), behold this one not." (Gita 
XV, 11). 

The verses bring out that the perception of the Lord 
is possible only with the eye in the form of knowledge, 
that just with this eye in the form of knowledge can we 
behold the Lord moving about or steady or seated. This 
principle is taught even in the course of the description of 
the manifestation ( to Arjuna by Lord Shri Krishna ) of 
the universe-form. 

“ Thou shalt not, however, be able to see Me with 
just this eye of thine. I shall confer on thee the divine 
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eye (with the help of that ) dost thou behold my lordly 
{or Lord’s) yoga (or extra-ordinary power).’' (Gita XI, 8 ) 
Arjuna is described here to have seen the universe- 
form of the Lord only on having acquired the eye in the 
form of knowledge. The description given here clearly 
brings out that seeing the universe-form of the Lord with 
the ordinary eye is impossible, that such a form of the 
Lord can be seen only with the divine sight. On having 
secured the divine eye has Arjuna seen the universe-form 
of the highest Lord- 

“Behold, o son of Pritha, my forms in hundreds and 
in thousands-of diverse kinds, divine, possessed of diverse 
complexions and figures. Behold the Adityas, Vasus §, 
Rudras, Asvins, Maruts likewise. Behold many wonders, 
never seen before, o descendant of Bharata. Behold to-day 
the entire universe with the moving and the non-moving, 
situated in one place, in my body, O Gudakesha- and also 
whatever else thou dost desire to behold. '’( Gita XT, 6-8 ) 
Having listened to this instruction of Lord Shri 
Krishna, the universe-form which Arjuna beheld was this:- 
Tossessed of many faces and eyes, revealing many 
wonderful sights, having many shining ornaments, with 
many dazzling weapons held high, wearing divine garlands 
and garments, besmeared with divine chondana^ full of all 
wonders, the Lord, endless, with faces alwhere, there the 
Pandava-(Arjuna) saw the entire universe divided in many 
ways situated in one place, there in the person of the 
God of Gods. ( Gita XI, 11-13 ) 

§ Agni, Prithivi, Vayu, Antariksha, Aditya, Dyauh, 
Chandramas and Nakshatra. 
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To turn to the description of this form given by 
Arjuna 

“ In thy body, O God, do I see all the gods, likewise, 
(all) groups of different ( visesa ) beings, Lord Brahma 
seated in a lotus, all sages and divine serpants. *’ ( 15 ) 
"I see thee with many arms, bellies and eyes with infinite 
forms on all sides. Neither the beginning, nor the middle, 
nor the end of thee do I see, O Lord of the Universe, 
(though I see thy) universe-form.” ( 16 ) “Without begin- 
ning, without middle, without end, of infinite valour, infi- 
nite arms, with the sun and the moon as the eyes, do I see 
thee, with blazing fire as thy mouth, scorching with thy 
lustre this (entire ) universe.'' ( 19 ) “ Here this space 
between the earth and the heavenly world and 
all the quarters have been pervaded by thee alone. *' 
( 20 ) r Gita XI ) 

This is the universe-form of the highest Lord* 
Vishva-rupa, all — form, universe-form means ‘ all-form * 
( i. e. having aught as His form) or ‘ the form of the 
entire universe. ’ That which is the form of all the 
objects in the entire world is the universe form of the 
highest Lord. As men, serpents and other beings are con- 
tained in this universe form, this form of the highest Lord 
has innumerable mouths, innumerable eyes, innumerable 
hands, innumerable bellies and innumerable feet. The 
sun, the moon and the constellations of stars etc are but 
the limbs of his body. As it is the original pattern for 
every form in the universe, the form of the universe 
in its entirety is the Lord’s universe -form. 
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Like the individual self, which is without a form, yet 
having a body possessed of form, constructed (or revised ) 
on it as the foundation,- and on this account of that 
formless individual self this ( body itself ) is the body 
having a form-the formless highest Self has this universe 
as its body with a form. Hence the form of the universe 
is just His form. Notwithstanding this, the formation or 
destruction of this form of the universe in no way causes 
any augmentation or decrease in that highest Self. To 
elucidate this, the Gita sets forth the eight-fold Prakriti 
of the highest Lord thus : — 

Earth, Water, Fire, Wind, Ether, Mind, Intellect 
and the Ego-sense-thus eight-fold is my Prakriti ( or 
nature. ) ” (Gita VII, 4 ) 

Obviously this is the body of the Lord. The individual 
self too has this body of eight-fold Prakriti. In this eight- 
fold Prakriti there is similarity in the human body 
( physical body ) the body of the individual self and the 
body of the highest self- There is only a slight imaginary 
difference between the body of the individual self and 
that of the highest Lord viz., that the former is small, 
while the latter is big. Like th^ individual self, which 
though staying in the body is ever different from the body, 
the highest Self though remaining in this universe — form 
in its entirety, is yet different from the universe-form. 
The devotee or worshipper of the highest Lord has to 
secure the knowledge of the highest Lord as also His 
sight for his own elevation. But this knowledge and this 
sight of the Lord by themselves are not enough. The 
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devotee must also enter into the highest Lord. To 
indicate this, the Gita says:- 

In order to knoio and see and properly to enter into 
( the Lord ), O tormenter of others ( or o you with severe 
austerities to your credit.)" ( Gita XI, 54 ). 

These three are possible only when the idea of the 
universe-form detailed earlier is accepted. To secure the 
knowledge of the Lord in the universe-form, to see the 
Lord ( have a view of the Lord ) in the universe-form 
and to enter into His universe-form is the same as having 
the experience of the type ‘ I am living, moving and 
having my being in the highest Lord. ’ This three-fold 
experience is possible only if the aforesaid universe-form 
is regarded as the form of the highest Lord. How would 
seeing ( drastum ) the Lord, otherwise, be possible ? 
Seeing as such is possible only of the universe-form. This 
same is further elaborated as follows 

“ He who sees Me everywhere and ( all or ) every- 
thing in Me, to him I ever present myself ( lit do not 
disappear) and he is never away from Me. " (Gita VI, 30) 

One with his self associated with ’ yoga ’ ( i. e. 
possessed of equanimity), who sees himself in all beings 
and all beings in himself, looks evenly everywhere. " 
< Gita VI, 29) 

“ He who sees the Lord situated alike in all beings, 
the un-perishing among the perishing ones, sees ( proper- 
ly.) " (Gita XIII, 28 ) 
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The wise ones see {Brahman situated) equally in a 
Brahmana rich in learning and modesty, (in) a cow, an ele- 
phant, a dog and one who cooks dog's flesh. " (Gita V,1S) 
Evidently, the wise ones realize that Brahman is 
equally present in all. 

In this verse is contained the description of that kind 
of spirit of equanimity which is necessary for securing 
liberation. This very spirit of equanimity is known as 
‘the sight in the form of knowledge ’ or ‘ the eye in the 
form of knowledge ’ or ' the divine sight ' or ‘ the divine 
eye. ' With this spirit or sight can be had the sight of 
the universe-form of the Lord and at that stage it would 
be possible to say that the ultimate elevated position has 
been achieved. Apart from this spirit or sight or approach, 
there is another — 

“ He who sees actions being done on all sides as 
those that are being carried out by just Prakriti, and 
similarly one who sees himself to be the non-author ( of 
the same) , sees (really.)” (Gita XIII, 29) 

This approach too is absolutely necessary prior to 
the achievement of liberation. For being able to reach the 
final stage, in the beginning, many are the paths of 
action that are necessary. 

“ Some see the self in the self by the self by medi- 
tation, others by the Samkhya path, others yet by the path 
of action (without the desire for fruit.) " ( Gita XIII, 24) 
This evidently means that they see the Lord in 
themselves. This self is the greatest wonder of all 
wonders. 
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“ Some one looks at this in wonder, another speaks 
of this as a wonder, another listens to this one, ( being 
described ) as a wonder, — even after hearing this one 
(described by others) no one knows this one/’(Gita II, 29>l 

The most wonderful subject in the world is this one 
of the knowledge of the Self. As it is most wonderful, it 
is very difficult to know this properly and even supposing 
one knows it verbally, it is the most difficult task to realize 
it intuitively and properly. On this account, knowers of 
brahman are few and far between. On this account is 
described the greatness of Jm/tman-knowledge and on 
this very account has the effort been made here to describe 
in so many words this ultimate position or stage. There is 
only one purpose kept in view all along. It is, that the 
readers be enabled to get at least a partial idea of this. The 
nature of that knowledge which brings about the spiritual 
elevation of man has been described so far. Another 
verse deserves to be read in this connection 

“ He who resorts to Me ( the Lord) situated in all 
the beings, taking his stand firmly on My oneness,- even 
if he behaves in all (possible) ways, he the follower of the 
path of ^yoga' (of equanimity) dwells in Me. ’’(Gita VI, 31) 

It has been stated here that the individual self dwells 
in the Lord ultimately, or that this self and the Lord 
become one {ehatvam asthitali.) To turn to the considera- 
tion of this ultimate stage :~ 

Reaching the Highest Lord. 

The substance of the consideration set forth so far 
is that a man goes on securing progressively his spiritual 
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elevation by many means or paths and reaches the 
highest Lord in the end. This itself is perfection, libera- 
tion or the attainment of the highest place. This being 
the principal theme must be thought of very carefully. 
Regarding the attainment of the highest Person, the Gita 
says: — 

“ With the mind in association with the yoga of 
repeated application ( i. e. meditation ), ( and ) not 
going elsewhere, the one continually meditating, 
reaches the highest divine Person, O son of Pritha. " 
( Gita VUI, 8) 

“ Possessed of devotion and the strength of ‘ yoga> ’ 
at the time of the final departure ( from the body 
with the mind not moving or roaming about ( i. e. 
absolutely steady ), having well made the vital breath 
enter ( the space ) in between the two eyebrows,- he 
reaches that highest divine Person ( Gita VIII, 10). 

*• That Person, O son of Pritha, is one that can be 
reached by unswerving devotion ( the Person ) in whom 
dwell all beings, ( and ) by whom has been spread about 
all this. ’’ ( Gita VIII, 22 ) 

“ Then is to be found out that place ( or position ) 
gone where ( to ) they return not again. And that one, 
the first Person should one throw oneself on the protec- 
tion of, from whom has started the ancient activity ( of 
this world ). ( Gita XV, 4 ). 

There is a distinct mention of the attainment of the 
highest Lord in these verses. Obviously the final objective 
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of man is the attainment ( or obtainment ) of the highest 
Lord. There can be no doubt about this. The following 
verses deserve to be read in connection with this 
attainment of the highest Lord. In the verses the 
pronominal form ‘ Me ’ has been used, when it is the high- 
est Lord himself that is to be referred to. The pronoun 
* I ' has on many occasions been used in the sense 
of the highest Lord, in the Gita. To turn now to the 
verses:- 

One who thus knows my divine birth and action in 
( their ) essence, having cast off ( his ) body, he is not 
born again, O Arjuna,- to me doth he come."(Gita IV, 9) 
All these ( devotees ) are excellent. The one 
possessed of knowledge, however, in my opinion, is my 
very self. With his self subjected to the yoga (of equani- 
mity) [discipline], he resorts to me only-- a course ( or 
goal ) higher than which there is none. *' ( Gita VII, 18 ) 

“ At the end of many births, the one possessed of 
knowledge reaches Me ( with the thought ) ‘ Vasudeva is 
all..' That high-souled one is very difficult to come across" 
( ibid, 19 ). 

“ My devotees reach even Me. " ( ihid^ 23 ). 

“ With thy mind and intellect-dedicated to Me thou 
shalt come just to Me, without doubt. ” ( ibid VIII, 7 ). 

** Having reached Me, the high-souled ones who have 
attained the highest perfection do not come to ( have 
another ) birth, again, the abode of misery, non-eternal. 

( ibid 15 ). 
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Thus shalt thou be freed from the bonds of action^, 
with fruits auspicious and inauspicious. With the self- 
following the path of the yoga of renunciation [ of the 
desire for fruit ], being liberated, thou shalt reach me. 
(Gita IX, 28 ). 

“ Be with thy mind fixed on Me, ray devotee, . 
offering sacrifice in my honour, [ and ] salute Me. Thus 
having been united with Me, with thy self associated 
with Me, intent on Me, thou shalt reach even Me. ” 

( Gita IX, 34. ) 

“ On them ever united with Me, resorting [ to Me ] 
with delight, I confer that knowledge [ lit, association 
with understanding] by which they come to Me. ( iHd 
X, 10 ) 

“ Doing acts in my honour, regarding Me as the 
highest, My devotee, free from attachment, with no 
enmity towards any being at all, -he who [ is all this ] 
comes to Me, O Pandava. {ibid XI, 5 ) 

“ Having well controlled the aggregate of the 
sense-organs, with equanimity towards all, they reach 
just Me, devoted [ that they are ] to the welfare of all 
beings. {ibid XII, 4 ). 

“ Be with thy mind fixed on Me, my devotee, offer- 
ing sacrifice in My honour, [ and ] salute Me. Thou 
shalt come just to Me. I declare to thee the truth. Thou 
art dear to Me. ’’ ( ibid XVIII, 65 ) 

“ He who will tell this highest secret to my devotees, 
having shown great devotion to Me, he will come just to 
Me. There is no doubt [ regarding this ]. *' ( ibid, 68 ). 
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“ In these verses V will) come to Me’ or ‘reaches Me* 
signifies ‘ attains the highest Lord. ” The means of 
attaining the highest Lord mentioned here are : — 

( 1 ) Knowledge of the incarnation and the secret of 
the action of the highest Lord, ( 2 ) knowledge of the 
Self, ( 3 ) seeing the universe-form of the highest Lord in 
the entire universe, ( 4 ) devotion to the Lord, ( 5 ) 
dedicating all acts to the Lord, ( 6 ) following the 
path of renunciation [of the desire for fruit], (7) being lost 
into the Lord, ( 8 ) salutation to the Lord, (9 ) union of 
one's own self with the Lord, (10) carrying out action 
without attachment to fruit, ( 11 ) control of the sense- 
organs, ( 12 ) spirit of equanimity everywhere, (13) being 
intent on the welfare of all the beings, ( 14 ) having one’s 
attention directed to the highest Lord and ( 15 ) impart- 
ing this secret knowledge to the devotees [of the Lord.] 
Following these a man attains the highest Lord or stays 
inclose vicinity with the Lord. To be able to understand 
the significance of this attainment of the Lord, the follow- 
ing verses deserve to be well' understood : — 

“ Fix thy mind on just Me, fix well thy intellect on 
Me. In Me wouldst thou dwell here after. Tbere is no 
doubt [ about this ]. " ( Gita XII, 8 ) 

'‘With mind directed to none else, he who incessantly 
remembers Me, for him I am easy to obtain, ever following 

the yoga (of equanimity) as the yogi is.*' (Gita VIII, 14). 

Here it is stated that the attainment of the highest 
Lord is the same thing as being able to see the Lord 
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without any difficulty. The sight of a king is very difficult 
to have for some people. But others can have it very 
easily. Those who can easily see the king are evidently 
on a higher level than others who cannot do so. 
The former are in a position to secure the good of the 
people to a very great extent with the help of the king. 
Similarly those who can easily see the highest Lord can 
on the strength of that capacity of theirs accomplish the 
welfare of many people. To be able to follow what an 
easy attainment of the highest Lord or an easy sight of 
Him means, and what is achieved when such an attain- 
ment of the Lord or His sight becomes possible, the 
following verses should be pondered over : 

“With affection, apprehension and anger all departed, 
full of Me, resorting to Me, many, purified by knowledge 
and austerities, have come to the same nature as that of 
Mine : ( Gita IV, lO ). 

“ At the time of death, he who departs, having 
abandoned his body, while remembering just Me he 
comes to the same nature as that of Mine; there is no 
doubt in this respect. ” ( Gita VIII, 5 ), 

“ Thus has been stated by Me the field, as also 
knowledge, as also the object that deserves to be known, 
briefly. My devotee, having known this, becomes capable 
of attaining my nature. “ ( Gita XIII, 18. ) 

“ When the knowing one ( lit, seer ) does not see 
any doer [ or author ] other than the constituents, and 
wffien he knows the one [ i. e. the Seif ] higher than the 
constituents, he secures my nature. ” ( XIV, 19 ) 

15 
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It has been stated here that the one who ( 1 ) 
removes affection, apprehension and anger, ( 2 ) becomes- 
engrossed in the Lord- one with him, (3) throws himself 
on the protection of the Lord, ( 4 ) becomes purified by 
knowledge and austerities, ( 5 ) remembers the Lord in 
the hour of his death, ( 6 ) knows the field, the knowledge 
and the object that deserves to be known, (7 ) knowing 
that every action takes place as a result of the activity of 
the [ three ] constituents of Prakriti [ sattva, rajas and 
tamas ] realises that the Self is non-doer and past the 
constituents,- reaches a state similar to that of the Lord. 
When the Lord's qualities are developed in us to their 
highest we ourselves attain a state similar to that of the 
Lord’s, Iron, for instance, which has been in fire for some 
time assumes the characteristics of fire. It attains as 
though the nature of fire. Even a burnning piece of wood 
attains this fire-nature. When iron remains ( aste ) very 
close ( upa ) to fire, becomes one with fire-evidently, 
keeping itself away from aught else-keeps itself in the 
neighbourhood of just fire, when it throws itself on the 
protection of fire, when it becomes strengthened by the 
qualities of fire itself, it assumes the nature of fire and as 
a result of that carries out the same actions or functions 
as those of fire. The elevation of men too is governed by 
the same rules. When a man remains very close to the 
Lord [ worships Him, upaste ], sits by His side, throws 
himself entirely and with the utmost sincerity on the 
protection of the Lord, does not allow any other thought 
to present itself to his mind, assumes the qualities of the 
Lord,- then it is that he becomes possessed of the 
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qualities similar to that of the Lord. This is what is meant 
by a man being transformed into the divine being-a 
nara becoming Narayana-a-purusha becoming Purusho^ 
ttama^ the individual self {jiva) becoming the Auspicious 
( highest self, Siva ) the mortal finding himself 
raised to the level of the immortal. Just this is described 
in all works dealing with duty, as the final or the ultimate 
position, the highest place, the highest perfection. Human 
existence has but one goal viz., the attainment of the 
nature of the highest Lord. One who attains the nature 
of the highest Lord has reaped the fruit of his existence 
as a human being. Others, it can be safely stated, have 
wasted their life. 

Attainment of Brahman. 

The principle which has been described so far with 
the use of the phrase ‘ the attainment of the Lord, * is 
now being taught with the use of the phrase ^ the 
attainment of brahman .’ Read— 

“ Renunciation, however, O long-armed one, is 
difficult to obtain without application to ^yoga' Repeated 
application to ‘ yoga ' enables a sage, before long, to 
attain brahman. ( Gita V, 6 ) 

“ Fire, lustre, a day in the bright half, the six-months 
[ when the sun is in ] the northernly couse, those 
departed then + attain brahman^ knowers of brahman 
that those m en are. ( Gita VIII, 24. ) 

t i. e. when the lustre of the sun is at its brightest in 
the days of the bright half of the month, during the period 
of the six months, when the sun is in the northernly 
course. 
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The two verses contain the description of the attain- 
ment of Brahman. 

* Attainment of Me \ ' Attainment of the Lord * and 
‘ Attainment of Brahman \ 

Denote one and the same condition. This same is 
called as ‘ Brahma-nirvana ’ also. 

Brahma-Nirvana 

( Being one with Brahman and thus securing the 
highest peace-winning the highest victory ). 

“ This, o son of Pritha, is the hralmii state. Having 
attained this a man is not deluded. Remaining in this 
even at the hour of death, man reaches brahma- nirvana 
[ i. e. oneness with Brahman full of highest-peace of the 
nature of the greatest-victory ] " ( II, 72 ). 

“ He who has happiness within, comfort within and 
who is possessed of even lustre within-that follower of the 
‘ yoga ’ path, having become Brahman attains peace 
consequent on oneness with Brahman " ( V, 24 ), 

Sages, with their taint removed ( altogether ) win 
peace consequent on oneness with Brahman^ ( with all 
thought ) of dualities cut ( off root and branch ), with 
their self under control, ( and ) devoted to the well- 
being of all beings that they are '* ( V, 25 ). 

“ Of the self-controlled ones, with their mind under 
control, free from desire and anger, such as have known 
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their ( very ) essence, there is, on all sides, peace conse- 
quent on oneness with Brahman. ” ( V, 26 ). 

Here some means of attaining peace consequent on 
oneness with Brahman are stated : ( 1 ) the destruction of 
sin, ( 2 ) the removal of all thought of duality, ( 3 ) 
exercising self-control, ( 4 ) dedicating the self for the 
sake of the welfare of all beings, ( 5 ) giving up desire 
and anger, ( 6 ) controlling the sense-organs and ( 7 ) 
knowing the Self. These means help a man reach the 
state full of peace consequent on oneness with Brahman. 

The experience one has in this state too is described 
in the verses cited above :-( 1 ) there is obtainment of 
happiness from within, ( 2 ) experience of peace from 
within, ( 3 ) experience of light coming from within, ( 4 
state of being of the nature of Brahman^ ( 5 j removal 
for all time of delusion [ or infatuation ] as also ( 6 ) 
experience that everything is one with Brahman. This 
experience is had on the attainment oi Brahma-nirvana. 

It is only natural to infer from this that so long as 
hrahma^nirvana is not attained, the experience would be 
as follows : ( 1 ) one feels one is happy thanks to the 
contact with the external objects of enjoyment, ( 2 ) 
there is absence of peace both external and internal, ( 3 ) 
there is the influence of infatuation and ignorance both 
externally and internally, ( 4 ) there is the experience of 
‘ smallness * ( limitedness ), ( 5 ) there is improper 

behaviour prompted by delusion, ( 6 ) everywhere there 
is insentiency that is experienced. This then is the state 
one finds oneself in, in the absence of the attainment of 
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Brahma-nirvana (or peace consequent on oneness with(fer^- 
hman') and it is patent to ordinary run offmen & women. 

It is necessary next to consider the meaning of the 
term ‘ Brahma-nirvana. ’ The root ‘ nir-\-va ’ means ‘ to 
get pacified on having taken a seat in the open, gentle 
wind. And the root ‘ nirvan ’ signifies honouring, being 
united, meeting, achieving victory, being affectionate, being 
together with, being included in. These root-meanings 
themselves are of primary importance in the term ^nirvan' 
The term *hrahma-nirvana" therefore, can thus be under- 
stood to mean ( 1 ) to attain peace, having become one 
with Brahman^ (2 ) to meditate on (or worship) Brahmari, 
( 3 ) to be united with Brahman^ ( 4 ) to be lost in 
Brahman^ ( 5 ) to achieve victory on having secured 
Brahman-Sitv engihy (6) to be full of affection for Brahman, 
( 8 ) to dwell in Brahman. 

From this can be inferred as to what would happen 
in the absence of the attainment of Brahma-nirvana ; (1) 
being in a state far from even, to get disturbed and 
be deprived of peace, ( 2 ) being in contact with 
the insentient, not-knowing, insentient, non-knowing 
oneself, ( 3 ) to be enmeshed in duality, ( 4 ) to be 
hemmed in on all sides, i. e., ‘ to be cribbed, cabined 
and confined,' ( 5 ) to be defeated (even material con- 
quest is from the ultimate view-point but a defeat ), 
( 6 ) hating god, to fall in love with objects such as 
cause infatuation, (7) to be in the company of objects 
of pleasure, (8) to be involved in the conflict between the 
pairs of opposites. Such is the experience a person has 
prior to the attainment of Brahma-nirvana. The everv-dav 
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Some interpret the term ^nirvana' as meaning ‘to be 
altogether destroyed. Particularly those who are followers 
of other religions (than the Aryan religion), even there the 
propangandists from among them fail to take into account 
the meaning of ‘ nir-vana ’ explained above and imagine 
that in ‘ nirvan ’ there is the idea of total destruction. 
These persons only delude themselves and others. They 
must pay due attention to this meaning — which is the 
proper one — of the term ^nirvana J In 'hraJmia-nV'vana ’ 
the condition of one who has attained it, becomes similar 
to that ol Brahman. Heated iron, on becoming fire, does 
not get itself destroyed. Rather do its constituent atoms 
get themselves endowed with an extra-ordinary prowess. 
Similarly the misery which an ordinary human being 
suffers from because of the conflict in the pairs of opposites, 
is removed from him and thanks to the observance of rules 
of duty, which in itself is a kind of penance, the person 
concerned goes on becoming purer and purer and finally 
gets himself manifested in the possession of the entire 
hrahmaii-sivength. He as though becomes Brahman. It is 
sheer folly, therefore, to consider nir-vano^ to be ‘ total 
destruction. ’ Of course, this much can be said that 
whatever deficiencies there were in the person before 
the attainment of nirvana, got themselves destroyed on 
his attainment of that highest state. But that certainly is 
no ‘utter destruction* of the person. In brahma-nirvana, 
the man becomes full of delight himself. Like the sun 
^knowing no contact with darkness, a man, on the attain- 
ment of brahma-nirvana experiences so much of delight 
and So mu ch originating from himself, that 
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subsequently he ceases to have any idea whatsoever of 
misery and absence of peace. ‘ Happy with, full of com- 
fort wiihin^full of lustre within ' (vide, ‘ antah-sukhah ’ 
^antararamah* ^afitarjyotih* ' ( Gita V, 24 ) 

Precisely this is what hrahman-nivana, or briefly 
nirvana means. No one should, therefore, commit the 
mistake of imagining that nir-vana signifies total destruc- 
tion. In fact ‘ complete on all sides ’ is what ‘ nirvana ’ 
conveys. The following verses are read with advantage in 
this connection; — 

And he who resorts to Me by the path of devotion, 
such as never deviates [ from the limits] he, having gone 
past these constituents, becomes capable of being 
brahmana. ' (Gita XIV, 56) 

“ Having cast off ego-sense, strength, pride, desire, 
anger, retinue (or the aggregate of the means of enjoy- 
ment), absolutely free from the thought ‘mine,’ at peace, 
he is capable of becoming hrahn^n ’(Gita XVIII, 53) 

“ One who has become Brahman^ with the self 
pleased grieves not, nor desires. Even {sayna) towards all 
beings, he secures the highest devotion to Me’' (XVIII, 54) 

The means of becoming possessed of the same nature 
as that of Bralumn are stated here. There is likewise an 
exposition of the condition of a person after he has become 
of a nature identical with that of Brahmayu The means 
are . — 1. Undivided devotion to the Lord, 2. endeavour 
with a view to going past the constituents, 3. giving up 
desire, anger, greed, ego-sense, pride and the intoxication 
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of strength, 4. being full of peace, 5. abandoning the 
consideration ‘mine,’ 6. casting off grief and longing and, 
7. having an attitude of evenness everywhere. These 
enable a man reach a state indentical with that of 
Brahman : — 

Men reach the following condition on having become 
identical in nature with Brahman ( 1 ) they are not 
affected by objects falling within the range of Prakriti, 
( 2 ) they enjoy incomparable peace, ( 3) are immune to 
an attack of the six enemies, ( 4 ) there is satisfaction 
all the while, ( 5 ) they remain away from longing and 
grief, ( 6 ) there is the same kind of dealing with all and 
( 7 ) they remain absorbed in devotion to the Lord. One 
who has become Brahman, is possessed of these qualities. 
Imagining that on the attainment of nirvana^ there is a 
total destruction is, therefore, an indication of ignorance. 
There is even greater clarification of this state contained 
in Gita, than what has been stated so far : — 

“ The knower of Brahman^ with a steady mind, 
undeluded, situated firmly in brahman, would neither be 
too glad on securing what is agreeable nor be disgusted 
on coming across what is disagreeable. ( IV, 20 ) 

“ When he sees the [ apparently ] separate existence 
of beings to be established on only one principle, and 
when he sees the [ vast ] expanse ( of the universe ) 
from just that ( principle ), then, he becomes Brahman. 

( XIII, 30 ) 

Evidently then on the attainment of Brahman ( 1 ) 
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mind ( lit, intellect ) becomes steady, ( 2 ) delusion is 
removed, ( 3 ) there is neither joy nor sorrow on the ob- 
tainment of happiness or misery, (4) and there dawns the 
knowledge that all the various beings have arisen from 
one and the same principle of existence. Readers should 
consider this fruit of the attainment of Brahman along 
with other fruits of the same stated earlier. 

To cut the long story short, the nature of the 
ultimate perfection, the strength that the perfect man 
develops in himself once he has reached the highest 
plane and the nature of the experience he then has, 
have briefly been indicated so far. We now proceed to 
point out the passages contained in the fourth chapter 
of the Gita. 

Indicative of this perfection : — 

“ For, quickly is perfection [ lit, success ] attained 
in the world of the mortals. ( IV, 12 ) 

“ Goes not to birth again. ” ( IV, 9 ) 

“ By actions is he not bound. ( IV, 14 ) 

“ Even having carried out action, he is not 
bound. ( IV, 22 ) 

‘‘ Doing actions, he suffers not from taint. *’ ( IV, 21) 
“ The one having control over himself, actions bind 

not. 

“ Thou shalt be released from the inauspicious.” 

( IV, 16 ). 

“ Having known thus, thou shalt be freed [ i. e. 
liberated. ]'*( IV, 32) 
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“ With just the ferry of knowledge, shalt thou cross 
the calamity ” ( IV, 36 ). 

“ Reaches ( or attains ), before long the highest 
peace ( IV, 39 ). 

“ Brahman itself is to be reached by him (IV, 24). 

These are the passages contained in this the fourth 
chapter, relevant to our discussion. It is extremely 
necessary to understand these correctly. For this-the 
attainment of Brahman-is the main theme of the Gita. 
This is the highest perfection that man can reach. To be 
able to understand the Gita doctrines well, it is necessary 
to understand clearly this perfection. What is perfection? 
What are the benefits accruing to one after the attain- 
ment of Brahman ? What are the disadvantages that one 
who has not attained Brahman has to labour under ?- 
are some of the principal topics and a knowledge of these 
is quite essential. With this end in view viz. elucidating 
this main topic, of perfection have we put together, 
section-wise, all passages pertaining to perfection that 
occur in the Gita and shown the connection between 
them. Readers who will ponder over these passages will 
get a definite idea regarding this topic. 

To turn next to a very brief summary or gist of this 
dissertation. In the table given below are given the 
means and the fruit of the attainment of perfection. 
Readers will thus easily understand what the means of 
perfection are and what again the fruit thereof is. As the 
topic has been already dealt with, in what follows, only 
indicative terms or phrases are given. A meditation on 
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the terms or phrases will enable the readers to under- 
stand the nature of the means as well as the fruit of 
perfection. 

The Means of Perfection 
1 One-Pointedness of the Mind. 

In order to secure the state of one-pointedness of 
the mind, the steadiness of the mind and the steadiness of 
the intellect must be ensured. The greatest obstacle to 
the achievment of the highest goal is the fickleness of 
the mind. 

2 Control, 

Exercising control is absolutely necessary for the 
highest perfection or the highest place being attained. 
This is the way in connection with this goal, yadriccha 
labhasantushtah- being content with whatever is 
secured without any special effort being made to secure it 
not to entertain a desire to have more and more means 
of enjoyment. For this must be effected ‘ bhoga-vusana 
tyaga ' i. e. the abandonment of the longing for enjoy- 
ment. When longing for some enjoyment presents itself to 
the mind, abandoning it; similarly, the abandonment of 
deire, of longing for [ the object of 1 desire, abandonment 
of enjoyment and abandonment of accumulation {kama- 
tyaga, kamavasanatyaga, bhogatyaga & sangraha-tyaga ) 
must be effected. The terms atmajaya ( conquering the 
self ), cittasamyama (control of the mind), atmasamyama 
( control of the self ), jitendriyuta ( state of having con- 
quered the sense-organs), manonigraha ( control of the 
mind ) and manahshaiiti ( i, e. the peace of mind ) show 
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the scope of control. If there are defects in a man, his 
mind beco mes fickle. Hence must be effected the abandon- 
ment of defects, of desire, anger and greed, of enjoyment 
and fear, of infatuation, of the ego-sense and pride, of 
conceit ( or too high an opinion of oneself ), of the feeling 
‘ mine, ' and thus must be brought about the purification 
of the Self. With this in view the vehemence of desire 
and anger must be patiently put up with. Else the two 
viz. desire and anger would lord it over the aspirant. 
Thus would a man be equipped with the strength of 
the self. 

3 Absence of Attachment. 

Control becomes possible only if there is no attach- 
ment to objects of enjoyment, to enjoyment and to the 
fruits of action. Hence must be developed a nature free 
from attachment, absence of attachment to the fruit of 
action, abandonment of the fruit of action, absence of 
attachment to external happiness, state of having no 
desire, no longing, no longing for the fruit of action, an 
attitude of freedom from longing. 

4 Being Past the Influence 

OF THE Pairs of Opposites. 

To be free from longing and altogether without 
attachment, it is necessary to be free from the pairs of 
opposites. There are many pairs of opposites such as 
pleasure-pain, gain-loss etc. In none of these should a 
man get himself involved. Indicating this are the phrases 
‘ the state of being free from the pairs of opposites, 

* with an even attitude with regard to [either^ happiness 
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( or ) misery The means of securing freedom from the 
pairs of opposites is-not relishing the agreeable, not hating 
the disagreeable, experience one in many. 

5 Absence of Hatred. 

“ Absence of hatred, absence of jealousy, absence of 
envy, abandonment of the feeling of enmity, removal 
of the sense of duality '’-are terms and phrases bringing 
out the necessity of securing freedom from hatred, 

6 The State of Regarding Everyone 
AND Everything as One's Own Self. 

Regarding all like one’s own self enables a man to 
be free from hatred as well as from the pairs of opposites. 
* The state of regarding all as one’s self being devoted 
to the welfare of all beings ’, ‘ friendship with all beings ’ 
( atmavadbhava, sarvabhutahita-ratatva and sarvabhnta- 
mitrata ) are phrases showing the necessity of appJying 
oneself repeatedly to and accomplishing the state of 
regarding all as one’s own self. 

7 The State of Having Gone Past All 
Constituent. 

‘ Free from qualities, ( or constituents ) ‘the state of 
having gone past the qualities (or constituents)’ ‘taintless 
mind ( lit understanding or intellect ) * ( nirguna^ 

gunatitatva, nirmala buddhi )- these phrases indicate the 
state of having gone past the constituents. 

8 Attitude of Evenness Evreywhere. 

An attitude of evenness towards all, when properly 
developed, enables a man to acquire the aforeside powers 
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( leading him ultimately to perfection ). ‘ With an 
attitude of evenness everywhere ( ^arvaira samabuddhiX 
‘possession of equanimity ( bucidhi = samatva buddhi, 
buddhi-yoga ) *, possession of evenness ( samatvayoga ), 
‘ seeing the same principle ( or evenly ) everywhere 
( sarvatra sama-darsana ) ( or alternatively, having the 
same attitude towards all ), ‘ evenness everywhere 
( sarvatra samata ) ' are indicative of the quality under 
consideration. 


9 Karma-Yoga. 

If action is performed with equanimity, a man is 
entitled to the highest perfection. This is what is brought 
out by phrases such as ‘ action for sacrifice ( yajnartha 
karma) ' * action prescribed by the Scripture (sastrokta 
karma ) ^ action for being dedicated to the Lord ( Isvara- 
rpanartham karma ), ‘sacred action { puny akarma) * ‘action 
which ought to be performed as duty ( kartavya-kamra'), 
the path of carrying out duty preceded by the control 
of the sense organs ( indriyasamyamapurvakam karma- 
yoga-acharanam ) ' the carrying out of actions in keeping 
with the path of equanimity ( samatvayoga-purvukam 
karma- char anamy the path of disinterested action (karma- 
yoga ) \ ‘ carrying out of one’s duty ( svakarmacharana ) 
ever pursuing the path of ‘ yoga ( nitya-yogacharana ) 
and ‘ action for mutual aid ( paraspara sahayyartham 
karma )* etc. A meditation on these phrases would help 
one secure the knowledge of the path of disinterested 
action from the beginning to the end. 
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10 Jnana-Yoga 
( Path of Knowledge) 

“ Knowledge, distinct knowledge of Prakriti and 
Purusha, knowledge of the field and the knower of the 
field, knowledge of the Lord, knowledge of brahman, 
knowledge of the self, knowledge and superior knowledge 
( jnana, Prakriti-Purusha, vijnana kshetra’^kshetraina-jnana' 
Isajnana, hrahma-jnana, atrna-jnana, jnana-injnana ) are 
the terms and phrase referring to the nature of knowledge, 
This knowledge along with superior f or intuitive 
knowledge ) is important and a due understanding of 
the same enables a man reach the highest place. In the 
Gita there are unequivocal statements to the effect that 
by knowledge are secured ‘ freedom from evil or sin 
( nispapata ), ’ ‘ removal of doubt ( samsaya-niVTitti ) 
self-sufficiency ( svayam-purnata ) ’ ‘ strength of the self 
( atmabala ), ’ ' firm stand on the self ( atmanistha ) ‘ the 

experience of the self being no author or agent (of any 
action) ( atyna-akartritva-annbhava ) ‘ realisation of the 

self ( atmadarsana^ )’ self-satisfaction and purity 
( atma-prasannata and pavitrata ) ' and ‘ inner happiness 
peace and experience of ( inner ) lustre ( antarika-sukha- 
sant 2 and jyotirannhharah ). This is ‘ brahma-yoga' 
(^attainment of Brahman ), the person entitled to this is 
the one who is intent on liberation ( moksJia-taipara) 

and muttering of the sacred syllable ‘ Om ’is one of the 
means of achieving this. With the attainment of this 
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in view it is proper to resort to *the path of light' (prabasha- 
marga.) This path has to be traversed without allowing 
‘ self-injury,’ ( atma-ghata ) to take place. This makes 
it possible to secure liberation from the bondage of the 
constituent elements of beings ( bhuta-f>rakriti handhanat 
miibtih. ) 

11 Devotion to Lokd. 

Knowledge enables a man to de^ote himself to the 
Lord. Through knowledge only beccme possible the 
following: — being intent on the Lord, affecticn for the 
Lord, throwing oneself on the protection of the Lord, 
being intent on meditation on the Lord, worship of the 
Lord, remembrance of the Lord, having the Lord as the 
refuge, whole-hearted devotion, one-pointed devotion 
and the highest devotion (isvara-p arayanata, israra^prema, 
isvarabuddhi, isa-sraddha, israra-saranata, isvara-dhyana- 
tatparata, isa-pujana, isvar ai>marana, isvar-asraya, eba- 
nistha-bhabti, ebagra-bhakti and para-bhobti,) After this are 
achieved the capacity to have an attitude of evenness 
everywhere ( sarvatra sama-darsana ), being full of the 
Lord ( or absorbed in the Lord*- isvar aviayata, ) The 
eightfold Prakriti and the relation to Purusha likewise 
become known. And through this knowledge, one who 
possesses the same, effects his entrance into the highest 
Person in the form of the univesre. 

Of this nature is the path by which man attains 
godhead ( a *nara' becomes Natayana ). This has been 
stated here very briefly with the purpose that it should 
always be readily available to the readers in an 
aphoristic form. Readers who want to know the place 
16 
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where the terms and phrases indicating the path of the 
attainment of the highest place are to be found, can know 
the same by a reference to the previous section. 

Thus ends the brief reflection on the contents of 
the fourth chapter of the Bhagawad-Gita 
THE END OF THE FOURTH CHAPTER 


Significant Passages from Gita, 6hap. IV 

1 Self-Sacf^ifice of the Supreme. 

** Though unborn, and of an undecaying nature, 
though the lord of all the beings, having controlled my 
own Nature ( Prakriti ), I am born [ for the benefit of the 
world ] by my own power.'' (IV, 6) 

Seeing that the Lord himself performs such a self- 
sacrifice for the sake of the universe, kings, sovereigns 
noblemen, anctfnoiiied men as also those who are regard- 
ed great, ought to dedicate themselves to the welfare of 
all beings. Those who would do so, would be held in high 
esteem, while others who consider self-interest as the 
highest would be degraded. There is an ever increasing 
amount of misery in this world because the eminent ones 
do not perform self-sacrifice in the interests of or for the 
amelioration and elevation of the lowly. 

2 Action for the Removal of Calamity. 

“ For, whenever there takes place the destruction of 
duty, o descendant of Bharata, (and) whenever there 
takes place the ascendency of the opposite of duty ( or 
impiety ), do I get myself brought into ( physical ) 
existence. ** (IV, 7) 
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The eminent ones must rush to places where there 
are the opposite of duty, immorality, injustice and the 
persecution of the good and they must dedicate them- 
selves to the establishment of duty, justice etc sacrificing 
their very life for the purpose. They must contribute 
their full quota to the amount of efforts that dependent 
people are required to put in with a view to winning 
independence. 

3 Three Duties. 

“ Age after age, I am born for the protection of the 
saintly, for the destruction of the wicked and for the 
establishment of duty ” ( Gita IV, 8. ) 

It behoves man to offer himself as a victim, if need 
be, at the alter of the three-fold noble cause viz. protect- 
ing the good, destroying the wicked and establishing 
duty on a firm foundation. 

4 Right Kind of Behaviour. 

** The way people resort to me I approach them, ** 

To deal with others the way they deserve is the right 
thing for man to do. 

5 Success in Undertaking. 

** In the world of men quickly does success in 
an undertaking, arising out of action, take place " 

( Gita IV, 12. ) 

Man succeeds only if he takes to action. 

6 Defect of Selfishness. 

‘‘ Actions do not taint me. I have no longing for the 
fruit of action. " (Gita IV, 13) 

When there is desire for the fruit of action, a man 
is tainted thereby. It is selfishness which makes an 

16» 
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action suffer from a defect. Once selfishness is got rid of 
there is a total removal of defects. 

7 The Mysterious Principle of Action. 

“ The principle of action is very difficult to 
understand. ” (Gita IV, 17) 

To decide whether action is good or bad is very 
difficult. 

8 Pandita [ Learned. ] 

“ He whose all actions are without any desire of 
enjoyment, him, with action burnt by the fire of know- 
ledge, the wise declare to be learned. 

Giving up desire for enjoyment removes all defects 
of action. 

9 Action For Sacrifice. 

“ The entire action of one who acts for sacrifice gets 
itself melted away. ” (Gita IV, 23) 

Action done for the welfare of all beings becomes 
of the nature of a sacrifice. Action of that type does not 
cause any defect to arise. 

10 Action Which Is Brahman. 

One to whom the agent, the action, the process and 
the means-^all appear like ( or identical in nature with ) 
Brahman, becomes himself Brahman^ as he sees Brahman 
everywhere. " (Gita IV 24) 

He who sees the form of the highest Lord in the 
entire universe and in all dealings, himself becomes the 
highest self. 

11 The evil Course of the one who 
Performs no Action. 

“ Of the actionless, there is not [ any purpose 
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served ] even [ in ] this world. How can he secure the 
yonder one ? " (Gita IV, 31) 

Actionlessness would bring about neither one's own 
good, nor another’s elevation. Nor would the yonder 
world be secured by the actionless. It is necessary, there- 
fore, to be ever doing good ( lit auspicious ) actions. 

12 Imparting Knowledge is Superior 

“ Superior to the sacrifice consisting of gifts given 
is the sacrifice in the form of knowledge ( given to 
others. ) '' (Gita IV. 33) 

Giving knowledge benefits the one who gives and 
the one who receives to a greater extent than giving 
away wealth. 

13 The Destruction of Evil by Knowledge. 

By the boat of knowledge, thou shalt cross over 
the whole ocean of evil. " (Gita IV, 36) 

Knowledge alone will remove all faults and enable a 
man to secure all happiness. 

“ The knowledge-fire reduces to ashes all actions. ” 
(Gita IV, 37) 

Knowledge removes all defects and develops all 
excellent qualities. 

“ There is nothing as sacred as knowledge in this 
world. (Gita IV, 38) 

To point out anything as sacred as knowledge is 
impossible. Knowledge is more sacred than anythig else. 

14 Acquisition of Knowledge By Faith. 

“ The one possessed of faith, intent on that, with 
sense-organs well under control, secures knowledge. ” 
(Gita IV, 39) 
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15 Peace throuh Knowledge. 

“ Having secured knowledge ( a man ) wins the 
highest peace, before long. (Gita IV, 39) 

Knowledge quickly leads to peace. 

16 Destruction Brought About By Doubt. 

“ The ignorant and the not-believing, with doubt as 
his essence gets himself destroyed. " (Gita IV, 40) 

The ignorant, unbelieving, doubting person soon gets 
himself destroyed. 

“ Neither this world, nor the yonder, nor happiness 
ever accrues to the one with doubt as his essence. 
(Gita IV, 40) 

The doubting kind of person wins happiness neither 
in this world nor in the next: — 

For, from doubt doth arise sure destruction. 

17 Freedom from Fault through 
the Strength of the Self. 

“ The one with his Self under control, actions bind 
not. (Gita IV, 41) 

A man possessed of the strength of the self is not 

tainted by action. 

18 Remove Ignorance. 

“ Having, therefore, cut off this doubt of thine 
situated in ( thy ) heart, ( and ) arisen out of ignorance, 
by the sword of knowledge, dost thou take thy stand on 
the yoga ( of equanimity ), arise, O descendant of 
Bharata. (.Gita IV, 42) 

Acquire knowledge, remove ignorance and be 
equipped with the desire to bring about an all-sided 
elevation by means of persistent efforts. 
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FIFTH eHHPTER 

Karma-Sanyasa-Yoga 

(I) Which is the Path Bringing 
About a Greater Good ? 


\o 

?T*5g>T i^?wrT5K ^ai^cTq; ii ? ii 

Arjuna said, * Thou dost, O Krsna, praise the 
abandonrnent of actions, and only a little while later, 
the path of disinterested action. Dost thou tell me 
which one of these two paths will lead me to bliss 
definitely or without fail. ( i) 

[ It behoves the teacher not to create a confusion in the 
mind of the pupil by praising a number of paths, but to 
instruct him in one definite path which will enable him 
to secure bliss ]. ( i ) 

( 1 ) In the preceding chapter (i. e. the fourth), the 
path of renouncing all action has been praised in a few 
verses: — 

Renunciation Praised. 

‘ He who would see not-action in action' (IV, 18) 

‘ Him who has his action burnt down in the fire of 
knowledge ' (ibid, 19) 

‘ Gratified with what is secured quite naturally 
[ i. e. without any special endeavour for it ] ' {ibid, 22) 
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‘ All action culminates in knowledge.’ (ibid^ 33) 

* The fire of knowledge reduces all actions to ashes.’ 

(ibid^ 37.) 

In passages such as these the path of knowledge i. e. 
evidently the path of the renunciation of all actions has 
been praised. One who reads this praise is naturally led 
to think that a man should resort to renunciation itself 
( or alone ). For, if all actions are to culminate into 
just renunciation, why not resort to that renunciation 
from the beginning ? The instruction imparted by the 
Lord to Arjuna, praising the path of renunciation, thus 
brings about an inclination to the path of renouncing 
actions, in the mind of the readers. Having thus brought 
about an inclination towards the abandonment of action, 
the Lord hath said: — 

The Command Regarding the Path of 
Disinterested Action. 

‘ O descendent of Bharata [ wishing to bring 
about the welfare of Bharata ] having cut off this 
doubt, take thy stand on yoga ( path of action ), arise.' 
( Gitu, IV , 42. ) 

This instruction again wants Arjuna to take to the 
path of action. A doubt naturally presents itself to our 
minds, at this juncture as to whether the path of 
renunciation should be resorted to or the path of disinte- 
rested action should be pursued. The two paths are 
diametrically opposed. There is the same divergence 
between the commands ‘ perform ( disinerested ) action ' 
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( 2 ) Action and Renunciation are 
Identical ! 

^Hsqr^TfSRjf^nnr ii ^ ll 

%?t: ^ T%^^q‘T^'r % ^ H t 

Tf iT^rsrrf r 11 ^ 11 

and ‘ abandon action ’ as between the commands ‘ halt ' 
and ‘ run. ’ What should the poor pupil do, when the 
preceptor sings the glory with all his energy of the path 
of action as well as of the path of renunciation ? Should 
he renounce action or should he perform it ? If a 
wayfarer seeking guidance regarding the path he should 
follow be told ‘ go along the path going towards the 
east, or take the path going towards the west *, which 
path should he pursue ? The mind of Arjuna is, for the 
reason indicated above, assailed by this strange doubt 
and hence does he say ‘ the one path out of the two viz. 
that of action, and that of knowledge which will bring 
about my spiritual good-which will enable me win bliss- 
dost thou teach me that. ’ This evidently amounts to 
Arjuna requesting the Lord not to have confusion worse 
confounded in Arjuna's mind, by teaching him diverse 
paths. ‘ It behoves thee at the present moment to instruct 
me how I shall be able to win bliss. ' In reply to this 
request of Arjuna, doth the Lord say, as follows, with a 
view to removing the doubt that presented itself to 
Arjuna's mindi — 
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«r^jr:?iTft«icri ii 8 « 

«Tc«T^: rr?n^?:nr »r3P?r% • 

^ ^ ^ft»T *5r ^ II II 

Saith the Lord- The performance and the renun- 
ciation of action are both such as bring about the 
(spiritual ) good of man. But of the two ( for thee), per- 
formance of action is definitely (or particularly ) supe- 
rior to the renunciation of the same. (2) He who hates 
none, desires to have nothing is to be known as one 
who is ever following the path of renunciation (nitya- 
sannyasi,) One who remains away from the pairs of 
opposites, O long-armed one, gets himself easily freed 
from bonds. (3) The ignorant think that the ‘ sahkhya * 
(knowledge) path and the (karma-) ‘yoga^(path of act- 
ion) are separate. The knowing people, however, do 
not think so. For, either of these, when followed pro- 
perly, leads a man to the f^uit of both. (4) The place (or 
position) which is reached by the followers of the 
sankhya path, is reached by the followers of the path 
of action too. The one who sees the ^sahkhya' and the 
‘ yoga ’ to be one [and the same, really] sees. (2-5) 

[ Both the paths-- that of knowledge and that of action- 
certainly lead a man to his spiritual good. All the same for 
the ordinary run of men 'action alone is beneficial. He who 
neither hates nor loves anything is a real follower of the 
path of renunciation! It is immaterial whether he is engross- 
ed in knowledge or all too occupied with action. One who 
keeps himself away from the pairs of opposites, easily gets 
himself freed from bondage. The ignorant labour ufider the 
delusion that knowledge and action are different from each 
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other and apart, but those who know hold not such a view. 
The reason for the refusal to regard these as two differetd 
paths is this viz., that the proper pursuit of any one of the 
two, leads to the fruit of both. The exalted place ( or 
position ) that the knowing persons win for themselves, the 
followers of the path of action also acquire. Evidently then 
there is no such thing as either superiority or inferiority 
of any of the two groups, so far as winning the ultimate 
goal is concerned. To regard both knowledge and action 
as identical, from the view-point of the fruit, is to secure 
real hnowledge. 2-5] 

[ 2-5 ] Having heard the praise of both the paths 
that of knowledge and that of action-in the preceding 
chapter, there arose in Arjuna’s mind a doubt. Lord Shri- 
Krsna guessing this aright and with a view to removing 
the doubt, the Lord declares: — 

Renunciation and Action. 

‘ Both [ the paths, that of ] renunciation and [ that 
of ] action bring about the highest good ( nissreyasa) 
(Gita V, 2.) 

The terms ‘ renunciation ' and ‘ action ’ are used 
here in the Gita-system in a specific sense. A reference 
to the following table would help readers get a correct 
idea about the same: — 
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Karma ( Action ) 

The path ( yoga ) of action 
( karma ) 
The way ( marga ) of Action 
( Karma ) 

f> }i 

The path ( yoga ) of Action 
( Karma ) 

>» Jl 

fl »» 

» »» 

»> >> 

Understanding of Yoga 
( u e. action without the 
desir^ of fruit ) 

Karma ( Action ) 


Sannyasa ( Renunciation )- 
Sahkhyajnana (knowledge) 

The path ( marga ) of 
renunciation ( sannyasa ) 

The Safikhya path ( way 
marga) 

The path ( yoga ) of renun - 
ciation ( Sannyasa ) 

The Sahkhya path { yoga ) 
The path ( yoga ) of 
knowledge 

The path of understanding 
Understanding of knowledge 

Not-action ( A-karma ) 


The two ways or paths are thus named. Remember- 
ing these names well, readers would be able to follow 
the denotation of each of the terms there being no 
possibility of any confusion being produced in their mind. 
At an earlier stage, in Gita III, 13 it has been stated: — 
The Two Paths. 


‘ By Mie, O sinless one, has been expounded, in days 
of yore, the two-fold attitude in this world- that of 
resorting to knowledge of the Sahkhyas and that of 
resorting to action of the followers of the path of action. ’ 
This is human nature. Every one desires the highest 
benefit by following the trend of his own nature. Oppos- 
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ing one’s own nature i. e. running counter to one's 
constituents ( sattva^ rajas and tamcts ) leads to a heavy 
loss. On this account has the following been stated 
at (Gita HI, 13.)- 

‘Even the one possessed of knowledge behaves in 
keeping with his own nature ( prakrti ). The beings 
follow their own nature. What would a forced control 
[ over the senses ] achieve?’ 

Hence it has been shown at an earlier stage that it 
is proper to follow the path which is suitable to one's 
own nature. One whose natural inclination is towards 
the path of knowledge should accordingly follow the path 
of knowledge and the one whose natural inclination is 
towards the path of action should pursue the path of 
action. As the two paths are intended for two kinds of 
men with different inclinations as stated above, the 
same amount or kind of praise bestowed on both of them 
need not cause any doubt to present itself to our mind. 
For, it is the proper thing for every person to do to 
understand his own natural inclination and pursue the 
path suited to the same and not to take to the path 
opposed to his natural inclination. It is true, Lord Shri 
Krsna has praised the path of renunciation and the 
path of action equally in Gita IV. But there is no reason' 
why this should cause any doubt to arise in the mind of 
the readers. It was proper for Arjuna to ascertain his 
own natural inclination and resort to the path suited to 
it. Arjuna was, however, at the very outset inclined to 
abandon the action suited to his nature viz. fighting 
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and he had become all too eager to lead the life of a 
mendicant. Maintaining himself on alms, resorting to 
renunciation where possession of any property is out of 
question, was not his natural attitude. Resorting to the 
path of action in the form of fighting, securing victory 
over the enemy and thus establishing his supremacy or 
sovereignty-this was suited to his nature. But Arjuna 
gave up the action suited to his nature and decided to 
resort to the path of renunciation with control of the 
senses, the mind etc as the principal elements instead. 
On this account it is that Shri Krsna has taught 
Arjuna the following at Gita XVIII, 59-60. 

‘ If under the influence of ego-sense thou dost think 
^ I shall not fight ', in vain is [ that ] resolution of thine, 
thy nature will appoint thee [ to fight ]. Bound as thou 
art, O son of Kunti, by action of thy own such as arises 
out of thy nature, that which thou through infatuation 
dost not desire to do, thou shalt do even ( api ) helplessly 
( a-vasah , ) ’ This last instruction has been imparted by 
the divine Lord to Arjuna only because the latter was 
opposing his natural inclination. Opposing one’s natural 
inclination does not prove to be beneficial in the long 
run. A man knowing his nature and acting according to 
it would never be unsuccessful. Later, in the course of its 
teaching, the Bhagavadgita bids every one considers his 
constituent elements sattva, rajas and tamas and 
ascertain his own nature. If a person is sattvika by 
nature i. e. with the element of sattva or goodness 
predominant, he should resolve to follow the path of 
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knowledge itself with the element of sattva or goodness 
predominant in it. If he is rajasa by nature, however, 
i. e. with the element rcijas ( activity ) predominant in it, 
he should pursue the path of action. Chapter XVI of the 
Gita sets forth how the inclinations of persons possessed 
of the divine and the demonaic qualities are different. It 
would be possible for a man to decide his own inclination 
in the light of the treatment of the qualities in chapter 
XVI. The description in chapters XVII and XVIII 
likewise of men of inclinations with ^goodness^ and 
‘ activity ’ predominant would enable a man to decide 
his own nature. 

The exposition contained in these chapters is of 
immense use to men in respect of self-introspection. 
Having considered it carefully, a man should decide 
whether he has the element of goodness or that of 
activity predominant in him. He should decide whether 
he would take Kis stand on knowledge or on action more 
naturally and only after having so decided should he 
begin doing what is suited to or in consonance with his 
nature. Arjuna paid no heed to this natural inclination 
of his own and having allowed himself to be under the 
influence of [ passion or ] emotion, he abandoned fight- 
ing which was quite suited to hfe nature and per force 
prepared himself to take to the path of renunciation in 
which meditation plays such an important part and to 
lead the life of a mendicant. It was on this account that 
he thought that the praise bestowed by Lord Shri 
Krsna on reunnciation as well as action was meant by 
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the Lord for him. Thus he concluded that both the 
paths-that of renunciation and that of action-were 
taught by the Lord for just him. 

It was while he was under this impression that he 
got himself deluded and put the question ‘ which of these 
two paths is better for me as definitely leading to the 
highest good ?' Had Arjuna understood his own natural 
inclination, such a question would never have presented 
itself to bis mind. For, his natural inclination was one 
in which the idea or element of enjoyment was predomi- 
nant and not one favourable to such means, as sama, 
dama etc. Thus Arjuna’s mind was under the influence of 
the ego-sense and, therefore, did he abandon his duty 
that he ought to have carried out in consonance with 
his nature and therefore did he entertain a desire to lead 
the life of a mendicant. It was under these circumstances 
that with a mind full of doubt he put the question to the 
Lord. The latter says in reply ‘ the ^aths of both 
renunciation and action lead definitely to the highest 
bliss. * A question now arises as to whether both these 
paths are beneficial to every person or it is to be under- 
stood that each of the two paths is beneficial to persons 
of [ not the same but ] different inclinations. 

A consideration of the context in which the statement 
occurs makes it clear that the path of renunciation 
brings about the good of those that believe in knoy^^ledge 
while the path of disinterested action brings about the 
good of those who are naturally inclined to action. With 
a view to making this clear, it is that here a general 
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instruction is imparted that ‘ both renunciation and 
action are beneficial to man Though the point that is 
of highest inportance here is the two classes of men 
which are enabled to accomplish their highest good 
thanks to these two paths, no explicit statement about 
those classes is made in the verse ( V, 2 ). Even after 
this it is stated: — 

The Superiority of the Path of 
Disinterested Action. 

That ‘of the two paths, the path of disinterested 
action is superior to that of the renunciation of the 
same ’ (Gita V, 2). It need be thought, however, whether 
this path of disinterested action which brings about the 
good of people does so in regard to all men or in regard 
to only a particular class of them. There are two types 
of men in a society. There are ( 1 ) those who are 
characterised as those who have taken their firm stand 
on action and ( 2 ) those who are characterised as those 
who have taken their firm stand on knowledge. 

Men in this world are not seen to have a uniform 
tendency or nature. Nor is it possible to point out any 
stand apart from and in addition to the two stands 
mentioned so far viz., that on action and that on know- 
ledge. Once this is clearly grasped, it is easily understood 
as to which class of persons derives the benefit of the 
path of renunciation and which other derives that of the 
path of action. This definitely implies that the path ol 
renunciation benefits those who take a firm stand on 
knowledge while that of action benefits the rest of the 
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people. There are very few persons possessed of knowledge 
in the world. The path of action is, therefore, of immense 
use to average men [ and women ]. In fact being of 
immense use to average men and women is the special 
feature, the point of distinction, of the path of disinterest- 
ed action. 

Persons who are extremely unattached, naturally 
aloof from the desire for enjoyment, those who have 
absence of attachment as the very essence of their nature, 
these whose only longing is that for liberation or those 
who having discarded all worldly dealing are prepared to 
devote their life to the attainment of knowledge alone, 
persons such as these-can-follow the path of knowledge 
and attain the purpose of their life. It is only to such 
persons that the path of knowledge is of use in securing 
their ultimate good. 

Followers of the Path of 
Renunciation in Name. 

Persons who, however, have resorted to renuncia- 
tion only for earning their livelihood, who even after 
having resorted to renunciation cling to the various 
means of securing objects of enjoyment, who are more 
devoted to the attainment of objects of enjoyment than 
to that of Brahman, who repent their having resorted to 
the path of renunciation, who in short are typically 
represented by contemporary followers of the path of 
renunciation in name only-persons of this description- 
are not entitled to the path of renunciation. They are 
entitled to just the path of action. Their spiritual 
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elevation is easy of attainment by following the path of 
action, by doings action, while preserving the purity of- 
the heart all along. Such persons get themselves raised 
in the spiritual sense of being raised-by following the 
path of disinterested action alone. 

Few are fit for following the path of renunciation 
referred to and set forth earlier. All others except these 
very few are capable of elevating themselves by pursuing 
the path of action. Obviously the vast bulk of men [ and 
women ] are entitled to the path of action. Every man 
can raise himself, can win his spiritual good by following 
the path of disinterested action. This is the distinctive 
feature, the excellence of karmayoga ( karmayogo 
visisyate ) Gita V, 2, This path of disinterested action 
brings about the spiritual good of all. The path of 
renunciation resorted to by one not entitled to it brings 
about the fall of the man who has thus wrongly resorted 
to it. But no-one following the path of disinterested 
action experiences a similar fall. For every one is entitled 
to this path ( of disinterested action ). Followers of the 
path of knowledge would experience no fall if they take 
to action; but if the followers of the path of action were 
to renounce [ action and the world ], as renunciation is 
difficult for them to stick to, they would experience a 
fall. This is the peculiarity of karmayoga. 

A total removal ( or cessation ) of the desire for 
enjoyment is the main characteristic or requisite of the 
path of renunciation. One who has a desire for enjoyment 
would, therefore, never be able to follow the path of 
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renunciation. This is the difficulty regarding the path of 
renunciation. For, generally men are desirous of enjoy- 
ment. The question how this vast bulk of men should 
accomplish their spiritual elevation is answered by the 
Gita by prescribing the path of disinterested action for 
them. The path of action does not require a total 
abandonment of the desire for enjoyment as its pre- 
requisite. The spiritual perfection to be attained with 
the help of that path is to be attained by means of 
partial enjoyment and partial renunciation. Hence men 
of every kind of inclination can attain elevation by 
pursuing this path of disinterested action. To bring this 
out, the main characteristic of renunciation is state:d- 
The Characteristic of Renunciation. 

* He who hates none, desires to have nothing is to 
*be known as one who is ever following the path of 
renunciation ( nitya-sanny^si ). One who remains away 
from the pairs of opposites, o long-armed one, gets him- 
self easily freed from bonds ' ( Gita V, 3.) 

( 1 ) He who hates none- i. e. who has no enmity 
towards any person or being. 

( 2 ) He loho desires to have nothing- i. e. he who 
entertains no desire for enjoyment of any sort, he who 
is altogether free from desire so far as objects of enjoy- 
ment are concerned. 

{Z ) He who is away from the pairs of opposites- i. e. 
he who is not under the sway of the pairs of opposites 
such as pleasure-pain, gain-loss, friend-foe, high-low; he 
that is to say whose mind is even whether he be happy 
•or in misery. 
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( 4 ) He who ever is following the path of renunciation 
i. e. he who ever possesses the aforesaid characteristics 
of renunciation i. e. obviously he who does not take to 
enjoyment and abandonment of objects of pleasure 
alternately or by turns but is ever free from affection 
and hatred. Such a man becomes happy and free from 
bondage. 

There are four characteristics of renunciation stated 
here — ( 1 ) absence of hatred, ( 2 ) absence of the desire 
for enjoyment ( 3 ) being free from the pairs of opposites 
and, ( 4 ) possessing the three characteristics all the time 
and not alternately or by fits and starts ), One who is 
possessed of these four characteristics is entitled to the 
path of renunciation. The fourth characteristic on the 
list is specially important. Some persons' would give up 
for a while hating anybody or anything, would not 
entertain any desire for the enjoyment of some object of 
pleasure. They would perhaps be free from the pairs of 
opposites such as friendship-animosity. All this would, 
however, be only short-lived like an effect deliberately 
staged. Those who would thus manage to stage this effect 
so as to impress people for a while that they possess the 
four afore-mentioned characteristics, are not entitled to 
the path of renunciation. Those who ever are possessed 
of the first three characteristics stated above, those who 
are possessed of them quite naturally and are not 
required to strive to have them, they alone are the proper 
followers of the path of renunciation. 

18 
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Not Qualified For Renunciation, 

The characteristics of one entitled to or qualified 
for the path of renunciation help us understand the traits 
the possession of which precludes a man from pursuing 
the path of renunciation, or disqualifies him for the path 
of renunciation. 

( 1 ) He who hateSy censures entertains enmity, ever 
picks up quarrels and is ready for a strife. 

( 2 ) He who entertains desire^ longs for objects of 
enjoyment and wanders in search of them. 

( 3 ) He who is in the clutches of the pairs of opposites^ 
those who are under the sway of the pairs of opposites 
such as pleasure-pain i. e. who are glad to have pleasure 
and dejected to face misery, give up their duty. 

( 4 ) He who takes to the path of renunciation only for 
a short whiley i. e. he who reverts to attachment to 
enjoyment again. 

Men with the characteristics ( 1 ) to ( 4 ) indicated 
above are not entitled to the path of renunciation. It 
behoves them to have their heart purified by resorting to 
the path of disinterested action and gradually to reach a 
high level of spiritual elevation. The characteristics 
mentioned earlier in this section are those possessed by 
persons following the path of renunciation who have 
attained eminence in their discipline. All the same the 
follower of the path of disinterested action too can 
develop these traits in himself and by following the 
karmayoga path attain the fruit that is won by the 
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of renunciation. This being so, these 
occur in the description of the 
disinterested action also. 

2 Characteristic of 
Sanny'^sayoga 
( a ) Same as ( a ) in 

column 1 ( Gita V, 3 ) 


followers of the path 
very characteristics, 
follower of the path of 
1 Characteristic of 
liarmayoga 
( a ) Nirdvandvah-- free 

from the pairs of 
opposites ( II, 45 ) 

( b ) Subh^subha-parityagi 

one who has renounced 
auspicious and inauspi- 
cious ( XII, 17 ) 

(c ) Siddhyasiddhyoh 

samah 

even in success as 
well as failure (II, 48) 
( d ) [ he ] hates not 

( XII, 17 ) 

( e ) V'lta-Jcrodhah- w ith 

anger departed 
{i ) na he enter- 

tains no longing 

( XII, 17 ) 

( g ) Sangam tyaktv ^ — 
having given up 
attachment ( II, 48 ) 

( h ) Phalam tyaktv ^ — 

having given up fruit 
(11,51) 

( i ) kamam jahi- give up 
desire. 


( b ) „ 

( d ) Same as (d) in column 
1 ( V, 3 ) 
( e ; 

( f ) Same as ( f ) in 
column 1 V, 4 ). 

( g ) »» 

( h ) „ ,, 

( 0 ,, 
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The follower of the path of disinterested action 
faithfully following his discipline gradually is thus enabled 
to secure the same qualities as those possessed by the 
follower of the path of knowledge and the follower of the 
karmayoga reaches the very goal reached by the follower 
of the jnmayoga. Though the follower of the path of 
action acts in the beginning with the desire to secure 
enjoyment, he is by degrees required to abandon enjoy- 
ment and the higher the level reached by him the greater 
is the sacrifice of enjoyment he is required to make. 
Naturally the spirit of sacrifice is on the increase in him 
and the desire for enjoyment on the decline. With the 
increase of the spirit of sacrifice in him there is a 
corresponding amount of reduction of the feeling of 
hatred too brought about in him. To be an ideal follower 
of the path of disinterested action, he is, likewise, required 
to develop in him evenness of mind or * equanimity.' 
Here it is that he imbibes the lesson of being beyond the 
reach of the pairs of opposites. In the follower of the path 
of disinterested action are thus gradually developed while 
he continues following his own discipline, the character- 
istics peculiar to the follower of the path of renunciation. 
On having reached perfection the followers of both the 
paths viz. that of disinterested action and that of 
renunciation are seen to be as it were in an identical 
state. Hence has it been stated that — 

* The ignorant declare that the ‘ Sahkhya * ( know- 
ledge ) path and the ( Jcarma^ ) ‘ yoga' ( path of action ) 
are separate. The knowing people however do not think 



Verges 2-5 


273 Action 6i Renunciation. 


so. For, either of these two, when followed leads a man to 
the fruit of both [ as the fruit of both is the same. ] The 
place ( or position ) which is reached by the followers of 
the sahkhya path, is reached by the followers of the path 
of action too. The one who sees the 'Sahkhya and the 
*yoga' to be one [ and the same, really ] sees. ( Gita, 
V, 4-5.) 

It has been stated quite clearly here that the 
s^hJchya and the yoga or the sannyasa and the karma 
yoga ultimately lead to one and the same fruit. Fruit 
such as can be won by following one yoga can be won 
by following the other as well. Both the paths lead to the 
same goal. There is nothing wrong therefore in praising 
both the paths. For, on having read this praise bestowed 
on the two paths, men will take to the paths and followers 
of both the paths will win the same perfection in the long 
run. There is thus no loss incurred by men in following 
either the first or the second of these two paths. All that 
men have to think about is the suitability of one or the 
other to them. They should decide which it is easier for 
them to follow. Whether they are by nature fitted to 
adopt the knowledge-path or the action-path, they should 
ascertain and then they should go along the one that 
suits them better. This would enable them to traverse 
the path with ease. Otherwise they would be subjected 
to trouble. All that has to be decided at the very outset 
is this viz, the suitability of the path. 

Having heard Lord Sri Krsna say ‘both the paths 
are identical so far as the fruit obtained with the help of 
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( 3 ) The Need of Disinterested 
Action for Renunciation* 

^ li ^ n 

O Arjuna possessed of mighty (lit. long) arms, (the 
path of) renunciation is very difficult to achieve in the 
absence of (a resort to the path of) yoga. A sage follow- 
ing the path of disinterested action, however, reaches 
Brahman before long. (6) 

[ It is very difficult to master jnina-yoga in the absence 
of action. Evidently the attainment of sannyasa (renunciation 
in the absence of action is in most cases impossible, A man 
who is practising the yoga, i, e. following the path of dis- 
interested action to win the object of human existence, how- 
ever, does get himself elevated more and more, gradually so as 
finally and definitely to reach Brahman, i.e. the highest posi- 
tion. He gets himself liberated, i. e. freed from all bon ds. 6] 

( 6 ) It has been stated already that the fruit of 
both the paths viz. of that of knowledge and of that of 
either is concerned Arjuna was highly satisfied and he 
began thinking to himself. The determination I have 
made of resorting to the life of a mendicant and being 
a sanny^si and practising austerities, is definitely capable 
of raising me spiritually. It is therefore proper for me 
not to fight but to go along the path of renunciation. 
Arjuna was thus thinking of renouncing and being a 
mendicant. Sri Krsna divined Arjuna’s thoughts by 
just having a glance at his face and with his characteristic 
skill as a speaker, said: — 
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action is the same. It is quite likely that this will lead an 
aspirant to believe that both these paths are easy to 
traverse, that from ‘start to finish they are easy to pursue* 
An aspirant who has resorted to one of the two paths and 
is observing the discipline peculiar to it is likely to think 
that between the two paths, there is no difference at all 
so far as the ease with which they can be traversed is 
concerned. The Lord therefore, is setting forth the 
difference between these two paths in regard to the ease 
with which they can be traversed:'- 

a-yogatah sanny^sah dukkham Upturn ( Gita V, 6 ) 

If sanny'^sa be resorted to in the absence of i. e. 
without following the path of disinterested action ( yoga ) 
it will only lead to misery. If ‘ yoga » is resorted to in 
the absence of renunciation, however, there would be no 
misery, no difficulty. This makes it clear that before 
aught else men should resort to the * yoga • path. The 
term *yoga ’ in this verse signifies the, 'karma-yoga,' 
[ or path of action ] in which no desire for fruit of 
action is to be entertained' ‘ the path of action’ ‘the way 
of action’ ‘the yoga means [of salvation,]' ‘the yoga 
way ( of winning spiritual perfection, ) ' ‘the path of 
winning the highest goal of human existence ( viz, 
liberation. ) ' 

An aspirant who practises this to begin with is 
^entitled in course of time to jn^nayoga and if he follows 
the path of renunciation thereafter, he does not get 
himself harmed in any way, he does not come to grief. 
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Men who have already reached perfection as a result 
of the excellent deeds done by them in previous existences^ 
can secure liberation by resorting to the path of renuncia- 
tion even without following the discipline of the path of 
disinterested action. For, they have attained perfectipn, 
or a measure of it at the moment of their birth. Those,^ 
however, who have not thus attained perfection right 
since the moment [ or at the moment ] of their birth i. e* 
the vast bulk of ordinary men and women, average men 
and women should resort to the asramas (or stages) such 
as the brahmacharya ( celibacy for mastering Vedas) etc-^ 
and gradually, by repeatedly applying themselves to the 
path of disinterested action [or that of meditation] qualify 
themselves for the path of renunciation and then renounce 
the world and worldly dealings or become recluses 
( sannyasins ), On such a consideration of facts as they 
obtain being made, it is easy to get oneself convinced that 
following the path of disinterested action (karma-yoga) 
is necessary for getting oneself qualified for the path of 
knowledge. 

To turn to a concrete example with a view to being 
able to follow this There is a beautiful lake full of 
limpid and holy water, tasting as sweet as nectar. Men 
tasting this water are enabled to become free from 
disease, strong in built, long-lived and happy. Naturally 
every man desires that he should have water from that 
lake. There are two ways leading to the lake. One is 
straight and easy to traverse but 1500 miles in length. 
There is another which is a short cut to the lake. Going 
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along that men have to ascend a mountain that is midway 
between the starting point of the journey and its 
destination the lake and in the course of a couple of days 
or so they reach the nearer bank of the lake. The way 
along which lies the mountain which has to be scaled 
before reaching the lake takes only a couple of days or 
so to enable the traveller to complete his journey while 
the other and longer route which is straight takes 
between two and three months to be covered. But 
scaling the mountain is difficult. The way up is far from 
smooth and beset with dangers. A slip- and the traveller 
would cease to be ! On the way there are serpents^ 
scorpions, lions, tigers etc. only too eager to injure and 
kill the traveller. There are professional robbers too lying 
in ambush and waiting for an opportunity to deprive the 
traveller of all he possesses. 

This way is, therefore, too difficult for the average 
man to follow. The other and longer route is easy. Though 
the time taken by the way for being covered is two 
months or more, the way proper in its entirety is easy of 
traversing. There are no hard rocks or pit-falls along the 
way. There are comfortable conveyances or vehicles and 
beautiful guest-houses with which the whole length of this 
way is interspersed. There are many kinds of edibles and 
drinks. Naturally the traveller who chooses this way 
reaches his destination very happily, enjoying the many 
beautiful sights on the way. This would bring out how 
very definitely beneficial the longer route is to the 
average man as contrasted with the other which is a 
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short-cut. Those that are possessed of extra-ordinary 
heroism or bravery should by all means go along the path 
with the mountain in between. It is safer and therefore 
advisable for the common run of men to go along the 
longer but easier way. 

This very principle applies to the paths of renuncia- 
tion and disinterested action. An average man finds it 
impossible to carry out the obligations of one who has 
resorted to the path of renunciation and therefore, such 
a man having taken to the path of renunciation falls off 
from the proper course. He can, however, attain his highest 
abode by progressive stages with the help of the path of 
disinterested action. How those who are unqualified for 
the path of renunciation and yet follow the same causing 
their own and other peoples’ downfall is best seen from 
the life led by present-day sannyasins who are sanny^sms 
in name. There are very few sannyasins who are true to 
their name viz., sannyasins i. e. who have taken to the 
path of total renunciation. 

Such real sannyasins as there are- though their 
number is very small -elevate themselves and the society 
in which they live, move and have their being. A moment’s 
consideration is enough to show how other sannyasins 
that are sannyasins in name only, who only put on the 
robes of sannyasins cause an amount of distress to the 
nation and themselves and become a mere burden to the 
mother earth. A glance at contemporary life would convince 
every reader of the truth of the observation. There 
is not the least doubt, therfore, regarding the imperative 
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need for measures being adopted with a view to effective- 
ly controlling the mischief wrought by these anti-social 
elements who put on the convenient garb of sannydsins. 

It is necessary next to consider in ' brief what 
Karma-yoga is like and how it opens up the straight path 
to spiritual elevation for all. For, even technical terms 
are at present used without properly understanding their 
sense and as a result even the most careful reader finds it 
very difficult to decide as to which of the terms is used 
in which precise sense in a given context. For instance 
by adding to the terms ‘ Sdhkhya, ’ ‘ sannydsa, * ‘ jndna ’ 
words such as * yoga' or ‘ mdrga, ’ are formed terms such 
as ‘ sdhkhya-yoga, ' ‘ sdhbhya-mdrga, * ‘ sannydsa-yoga/ 

^sannydsa-marga,* 'jnma-yoga and ‘ jndna-rn^rga,* 

Mostly the terms are seen to have the same sense in 
the Gita (wherever they occur. ) But there are people 
who understand the term j’nana ( knowledge ) to signify 
worldly or secular knowledge (knowledge of the elements 
and the elements such as prthvi, ap etc., and their modifica- 
tions ) or knowledge of books, knowledge of the various 
systems (s'astras) and misunderstand the whole teachings 
of the Gita. The terms ‘jnana-marga ’ etc. have a definite 
meaning in the Gita. Jnana or knowledge signifies here 
knowledge pertaining to liberation. There is one 
Paramatman or highest Self.He is all-pervading. In every- 
thing it is His strength that is functioning. That ‘ Paar 
matman* is there in my own heart. On knowing Him 
thoroughly a man leading the humdrum worldly life 
regards the pleasures in it insignificant. His eagerness to 
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realise the highest self intuitively attains an intensity 
beyond all measure, he becomes restless and goaded by 
his intense longing to realise the highest self he resolves 
not to cease his efforts till he has accomplished his purpose 
viz., the realization of the highest self. With such a firm 
resolve he abandons worldly or secular life and concen- 
trates all his energy on the acquisition of the highest 
object. Such a person is entitled to the path of knowledge 
or the path of renunciation. The rest of the people are 
qualified for the path of ( disinterested ) action. 

The terms ‘ karma^marga \ ‘ karma-yoga * and ' yoga- 
marga ’ are synonymous. Howsoever low be the level of a 
man, if he goes along this path, he is sure to accomplish 
his spiritual elevation. As in the path of renunciation, 
there is here no fear of a down-fall. In the path of action, 
there are two types of action : ( 1 ) action with desire 
and ( 2 ) action without desire. The former has a lower 
and the latter a higher position. An average man should^ 
to begin with, follow the former. Action done for enjoy- 
ment, happiness or success of one’s own is action with 
desire, A man performs in the initial stage only action 
with desire with the idea ‘ I must win happiness, upper- 
most in his mind. This is so evidently because action 
without desire i. e. a man putting in his efforts and not 
wishing to have the fruit thereof for himself is a difficult 
thing to achieve, a matter in which there is an amount of 
self-sacrifice that would have to be practised. 

A boy observes celibacy with a view to acquiring 
happiness, secures worldly knowledge as well as the 
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knowledge of the highest. In the course of his studies, he 
conies across the lives and careers of men of perfection 
Thereby he secures a verbal understanding of spiritual 
elevation. He then enters upon the life of a house-holder 
with the purpose of enhancing his happiness. He begins 
leading his life in the company of his life’s companion 
who is to carry out duty along with him. Here he learns 
what' it is to sacrifice one’s own happiness, for, he is 
required to sacrifice his happiness for his wife. In course 
of time he has children. He then learns to sacrifice his 
happiness for the sake of their happiness. As his 
paraphernalia or circle of relatives and intimate acquain- 
tances goes on getting itself widened, he learns more and 
more to sacrifice his own happiness and masters to a 
greater and greater extent the secret of bringing about 
other peoples’ good. Just this is what is characterised as 
self-sacrifice in the interests of other peoples’ happiness. 
Thus does a man learn the lesson of sannydsa or renuncia- 
tion while he is pursuing the path of (disinterested) action. 

A house-holder thus acquires while he is trying to 
enhance his own happiness an experience of abandoning his 
own happiness and winning a higher happiness. By abarrdon- 
ing his own happiness for the sake of his sons etc, he 
acquires an experience of winning a higher happiness. Thus 
does the path of action he is pursuing teach him his first 
lessons in self-dedication. Later this person following 
the path of disinterested action becomes prepared 
in the same way as before to dedicate himself to his 
family, paraphernalia [ of relatives and intimate 



Bhagawad-QIta 


282 


Chapter V 


acquaintances ] , community and nation. He is prepared 
ultimately even to die for his duty. When he is thus 
prepared to dedicate himself to his community, nation 
and duty, he is entitled to become a recluse or a 
sannydsin. This is the meeting point of the two paths 
karma-yoga and sanny^-yoga ( disinterested action and 
renunciation ). 

The follower of the path of action ( in keeping with 
karma-yoga ) who to begin with acts with desire but 
later without it, endeavours in the initial stage to please 
his wife, sons etc who gives him happiness. In that stage 
he waits on the wealthy who pays him and worships 
divinities that are known to enable him to have various 
kinds of pleasure both here and in the yonder world. In 
the early beginning of the process, he imagines that there 
is divinity in the object of bis worship and that there is 
no godhead elsewhere. As he goes on worshipping, how- 
ever, the taints of his heart get themselves removed or 
washed one after the other; he practises a bit of listening 
to authoritative exposition by persons competent to give 
the same; he meditates on the same and having thus 
elevated himself realizes that there is the same Lord 
present in every being. The principle that this universe 
is the universe form of the Lord gets itself fixed up in 
his mind. 

In this way the follower of the path of karma-yoga 
gives up action with desire and worships the highest Lord 
without desire. He now understands the truth contained 
in- 
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‘ Having worshipped Him by his own action, a man* 
wins highest perfection.’(Gita XVIII, 46.) Here he gets an 
idea of the all-pervading nature of the Lord and he is 
only too eager and properly equipped for realizing Him. 
The followers of both the paths-that of disinterested 
action {y^arma^Voga) and-that of renunciation ( saunV^s > 
are here on the same level of perfection. 

All systems expounding the duties of castes ( var^a ) 
and of the various stages in one's life ( asrama ) of the 
religion of this land, describe this kamia^yoga : All works 
calculated to achieve the good of the public or of the 
nation and all acts leading to the elevation of the various 
individuals get themselves included in these duties of 
castes and stages. Those who would faithfully carry out 
the duties of castes and stages would, therefore, never be 
found to be lagging behind in the matter of individual, 
social, religious, industrial and national prosperity. Hence 
our statement that our duty in consonance with castes 
and stages’ ( varnairama-dharma ) is rich in all aspects 
and everlasting and on that very account in it worthy of 
being characterised as ‘ sandtana or ‘ belonging to all 
times. ' 

This detailed consideration of the karma-yoga path 
has been set forth here only with the purpose of impress- 
ing on the minds of the readers the principle as to how 
even a selfish man is gradually inclined to spiritual 
perfection and qualifies himself ultimately for the path of 
renunciation or how he wins the very position which the 
followers of the path of knowledge win himself depending 
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however, on the path of action ( alone ). This is the 
purification of heart that becomes possible of achievement 
with the help of karma-yoga. It can be understood with a 
little bit of careful deliberation that on following this path 
of disinterested action ; every one can attain the 
fortunate position of having himself elevated spiritually. 
This is the principle of the identity of the final state 
accomplished by both the Sannyasi and the Karmayogi, 
Hence has it been declared- 

‘Tossessed of i. e. carrying out his duties in keeping 
with yoga ( of disinterested action ) a sage soon reaches 
the status of Brahman <,Gita V, 6). Such is the prowess 
of the karma-yoga. In this karma-yoga are contained the 
Patanjala yoga and the Hathayoga also. With a view to 
securing mental peace, health etc. a man practises the 
various or exercises ) of yoga and in the course 

of repeated application to the yoga of exercises he 
reaches as far as samadhi or trance. This is the peculiarity 
of karma-yoga that it begins with actions carried out 
for enhancing one’s own happiness which naturally 
attracts everyone to the path and that while carrying 
out such acts for one’s own happiness, one begins doing 
acts without any selfish desire and then gradually gets 
oneself entitled to liberation. 

In thekarma-yoga discipline it is imperative to carry 
out the duties that have been laid down by the Scriptures 
( sastra ) and those duties alone. Implicit faith in the 
Sdstra or scriptures is absolutely necessary. The cour se 
to be followed at a subsequent stage too will be indicated 
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^ The Order of the Stages of Spiritual 
Elevation ( of a Karma-yogi ) 

f^^IrJTT I%%frT?3RT I 

jt ii ^ n 

One who practises the yog^a [of disinterested action] 
who has a pure heart, who has conquered his self, who 
has mastered his sense-organs, and whose soui has 
become the soul of ail beings — he even though 
performing action, remains untainted ( or unaffected ) 
[ by it. ] (7) 

[ He ii^ko resorts to the path of disuitei ested action, he 
u^ho has kept his body, mind and sense-or^^cvns under control 
and he ivho has the soids of all cyeatnres for his soid-he, 
even after carryim^ out action, rcynarns free from both 
religious merit and demerit 1 . e, absolutely tamtless ]. 7. 

by the scripture. This mode or line of thinking initiates 
a man into action without any desire for fruit and becom- 
ing a follower of the path of disinterested action, he wins 
a high place for himself. Readers should note this at this 
Stage reached in the course of the discussion that every 
man is entitled to this Karma-yoga, that this Karma-yoga 
does not keep off any body as unfit for it, that even the 
most selfish person gets himself spiritually raised by 
following this path. Herein lies the excellence of the 
Karma-yoga ( Karmayogo visisyate Gita V, 2. ). 

Thus does a Karma-yogi dittsan his spiritual perfection. 
The order of the stages of this perfection is stated 
hereafter: — 
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( 7 ) The verse considers as to which persons are 
free from the taint of action and which others are 
affected by the same. The verse also states the order of 
stages by which the Karma>yogi accomplishes has spiritual 
perfection. It is stated in the verse that before all else a 
man ( desirous of securing his spiritual perfection ) should 
be intent on the pursuit of the Karma-yoga path. 

Yoga-Yukta. 

( Following the path of disinterested action. ) 

The term ‘ yoga-yuUa * lays down this principle. 
oga-yukta ' signifies one who is intent on pursuing the 
Karma-yoga path i. e. one who carries out his daily duties 
in consonance with the discipline of the path of disinter- 
ested action. Whatever such a man does, he does strictly 
in consonance with the requirements of the Karma-yoga 
mode. His speaking, walking, sitting, standing- in fact 
his every act follows the Karma-yoga method. Evidently 
then a person with whom the practice of action without 
desire for fruit has become his very nature, is 
karma-yogi or briefly yogi. One who wants to accomplish 
his spiritual perfection by the pursuit of Karma-yoga 
should thus carry out his actions in keepping with the 
Karma-yoga discipline. He should make his entire life a 
long-continued yoga. His thoughts and behaviour should 
take on the complexion of yoga. Yoga means evenness 
( or equanimity ) and skill in action ( Gita II, 48 and 50 
Samatvam yoga uchyate and yogah karmasu kausalam. ) 
The follower of the path of disinterested action who 
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takes care to see that whatever action he does is of the 
nature of yoga and whose entire behaviour is full of the 
spirit of yoga is as though practising yoga day and might. 
If he practises ahimsa ( total abstention from slaughter ), 
it would bring him the credit of having carried out yoga. 
Even if he practises himsa ( slaughter as may be required 
by the circumstances ), he would be entitled to the same 
credit viz, of practising yoga. Whatever he would do 
would heyoga. Thus is a person leading his life in keeping 
with the Karma-yoga path purified in course of time. 
Pure Soul. 

If he renders his life, as shown above, full of yoga, 
he begins getting himself made pure. Making one’s life 
full of yoga is the most difficult thing to do. It is not 
easily accomplished. All the same a man must endeavour 
and endeavour in all earnestness to prove the truth of 
this principle. If the highest amount of effort is put in, 
the state of being full of yoga can [ and does ] become 
our very nature. On a consideration as to whether one’s 
behaviour is prompted by, governed by evenness or 
equanimity, one is able to decide for oneself whether 
one!s behaviour is or is not in keeping with the discipline 
of yoga. Developing the habit of thus subjecting one's 
own behaviour to examination whether it follows the 
T/or/a-discipline enables one, in course of time, to make 
one’s own behaviour such as is required by the path of 
disinterested action and to become pure oneself. 

In this behaviour, abstention from slaughter, truth, 
not -stealing, celibacy, not-accumulation [ of property ], 



Bhagawad-Gita 288 Chapter V 

purity, gratification, penance, reading one’s prescribed 
portion from the sacred literature and devotion to God 
have an important place. We should get not-slaughter etc 
alone practised by our sense-organs and mind. Slaughter, 
un-truth, theft, enjoyment, accumulation of possessions, 
impurity, dissatisfaction, incapacity to bear the inclemenc- 
ies such as extreme heat and cold, failure to read one’s 
ow’n prescribed portion of the sacred literature, being 
averse to God, are what we must not allow ourselves to 
do. This is a lesson in elementary behaviour. Application 
to this, a sincere effort to carry out this, would enable the 
aspirant ( sadnaka ) to keep himself away from impurity- 
nay to achieve purity. Thus he would become pure in 
proportion with the amount of his application to the 
important lesson in elementary behaviour indicated 
above. Practising Karma-yoga thus enables a man to go 
on securing more and more purity. 

Though the term ‘visuddhatma’ refers to the soul 
( atma ) which is pure ( vi-suddha ) , the word ‘atma' 
used here conveys all-viz, ‘ body, sense-organs, mind 
intellect and soul. ’ The word ‘atma' here expresses ‘sva’ 
i. e. 07ie's oivn ( entire ) hemg. Obviously the purification 
brought about by Karma-yoga is the purification of the 
body-mind-intellect-sense-organs-soul-aggregate. The man 
practising Karma-yoga becomes pure from within and 
without as it were. His body becomes free from defects, 
free from diseases and free from dirt i. e. absolutely 
clean. His sense-organs become rich in possession of 
excellent impressions [ and propensities in consequence 
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thereof ]. His intellect becomes pure and his soul ever 
serene, ever satisfied. In this stage the Karma-yogi has 
reached this the second stage in his development. With 
this purity and taintlessness, he becomes capable of 
conquering his sense-organs. 

ViJITaTMa & JiTENDRIYA. 

( One who has conquered himself and one who has 
conquered his sense-organs ). 

The practice of karma-yoga leads to purity and purity 
makes control of the sense-organs possible. This is the 
order of the spiritual progress or elevation. How Karma- 
yoga enables a man to secure purity and freedom from 
faults has already been described. It now remains to be 
considered how that purity makes the control of sense- 
organs possible. Regarding the achievement of purity as 
the objective itself makes a person inclined to keeping 
himself away from impurity. Just taking the vow of 
adhering to truth makes it obligatory to keep oneself 
away from untruth of all kinds. The mere resolution to 
lead a life free from any act [ or thought ] of slaughter 
compels one to remain away from all sorts of slaughter. 
Thus remaining away from all evil acts gives the sense- 
organs the training of control,-initiates them in the art 
of controlling themselves. 

An ordinary person ever sees good and evil dealings 
taking place before him and he is inclined to good 
dealings on some occasions but to evil ones on others. 
This is a state devoid of any control. Absence of 
control is the same thing as being defeated by the objects 
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of enjoyment. The object of enjoyment which presents 
itself to the person defeats him and brings him under 
its sway. A man who thus has gone into the clutches of 
the objects of enjoyment is affected i. e. tainted by them, 
as he has no control over himself and occasionally he 
begins to work havoc even. Desire, anger, greed, infatua- 
tion, pride and jealousy defeat a man, bind him down 
and make him behave as they please. This is a state of 
being entirely dependent on other forces. To rise above 
this a man must first wean himself from all evil dealings 
and be intent on good ones. He must take all care to see 
that he is ever busy doing what is good. This is the path 
of self-purification and this initiates a man into the 
control of the senses, the control of the mind and the 
control of the self-nay into conquering the three viz, 
senses, mind and the Self. Being ever busy carrying out 
what is good saves a person from getting himself caught 
in the meshes of evil doings and to that extent is the man 
able to excercise self-control, to that extent is he in a 
position to secure victory too. In this way does he 
gradually tread the path of progress in respect of self- 
control and in course of time become one who has 
conquered his self and one who has conquered his 
sense-organs. 

Following this line of thought, a reader will be 
able to understand that efforts made with a view to 
securing self-purification lead a man to self-conquering. 
A man is inclined to dealings pure as well as impure. But 
a person who with the desire of self-purification keeps 
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himself away from impure activities and is busy or 
engrossed in carrying out only such activities as are good 
and pure, can safely be said to have saved himself from 
50 % of temptations. As there is a greater possibility of 
their being temptation of some kind or other in evil doings, 
a man who remains devoted to doings that are good and 
to such doings alone, remains generally away from all 
temptations. This is itself the conquering of the self and 
the conquering of the sense-organs. 

Thus remaining intent on Yogrci, a man achieves 
( 1 ) self-purification, ( 2 ) Self-conquering and ( 3 ) 
conquering of the sense-organs in order, or one after the 
other. The terms * vijitatma * and ‘ htendriya ’ signify one 
who has conquered his ‘ body, sense-organs, mind, intellect 
and Soul. ' Ordinarily it is the senses that exercise control 
over a man, order him to do certain things, make him act 
as they please. Here the control exercised is that of the 
sense-organs and not that of the Self. When the self 
becomes victorious, a mans body, sense-organs, mind and 
intellect are all brought under the sway of the self and are 
no longer in a position to behave as they please.. This is 
the kingdom of the Self. This itself is spiritual self-rule 
(( sva-y^jya) called sva-rajya in the Vedas. 

Sarva-bhutAma-bhutAtmA 

( One that has the soul of all beings for his SouL ) 

An aspirant is in the beginning devoted to pure 
activities. Thereby does he become free from faults, 
secure victory over his sense-organs as also over the self 
and thus become self-controlled. Ulltimately he becomes 
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sarva-bhutatma-bhutatma, i.e. one in whose case the souls 
of all beings have become his soul. This is the highest 
stage of spiritual perfection. Ordinary rnen have this 
experience, at least in the initial stage that they feel 
and say my soul is different from that of others, that the 
soul of every.one is different from that of the rest.’ This 


stage characterised by the feeling of difference is the 
cause of all misery, all unhappiness. During this stage a 
man does not hesitate to fly at the throats of others and 
even kill them just with the purpose of securing his own 
happiness. As he endeavours to accomplish his own 
happiness at the cost of others, he is required to undergo 
an infinite number of calamities. After having undergone 
these latter and suffered for a long period of time does he 
begin loving other persons. The extent of his love-the 
field covered by his love-deterraines the extent to which 
his soul gets itself spread. Leaving the first stage called 
the ^individual self he reaches the next characterised as 
the ‘family-self’ or family-souled ( where he considers the 


souls of all the members of his family as his own soul— 
where his soul has thus got itself spread to the other 
members of his family ), Here he loves his wife, sons etc 


the very way he loves his own soul ( or himself ) and 
becomes happy by their happiness and afflicted by their 
affliction. He experiences this state of one who is aptly 
called ‘family-self ' for a while. 


During this period, he loves his family. He is led to 
destroying other families with a view to securing the 
happiness of his own family in this stage. Rising above 
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this, he reaches a stage where he regards the soul of the 
entire community as his own soul. He becomes jatyitma. 
His soul extends now to all the members of the 
community. While he is in this stage, he regards sacri- 
ficing his family and himself in the interests of the 
community as something to be proud of. He dedicates 
everything he has to the community but fights with 
other communities and is led to destroy other communit- 
ies with a view to bringing about the good of his own 
community. This too is responsible for an increase of 
misery and unhappiness in the world. 

He next becomes ‘ iiation-souled ’ ( rashtratma, ) 
For the well-being of his own nation, he offers highest 
sacrifices, the like of which it is difficult to come across. 
At the same time however he is seen to be full of hatred 
againtst other nations. He fights with the latter, tramples 
down the inhabitants of other countries, deprives them of 
their possession. This leads to an increase of hatred in 
the world, necessarily resulting in extreme grief that the 
person is himself compelled to experience. After this 
stage, he reaches the next when he becomes ‘ humanity- 
souled. ’ His soul has by this time spread to every 
member of the vast human population of the entire world. 
He rises superior to religion, nation, community, is no 
longer influenced by the delimitations caused by them 
-and experiences what he never experienced before- 
possession of an unlimited nay infinite field for work. He 
now regards the entire humanity as his own paraphernalia 
or immediate relatives and has extreme happiness at his 
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command as the feeling of difference has vanished from 
his mind. 

But even in this stage, he considers beings other 
than the human ones to be objects of enjoyment and 
^ man is according to him the ‘ enjoyer. ’ This is a 
defect and on that account is the man required to suffer 
pain even in this stage. While he is afflicted on this 
account, he continues thinking about the matter and is 
able to decide in due curse of time that peace would he 
possible 07}ly if the soul is made to get itself spread to all 
* beings * without a single exception, only if it identifies 
itself with all the beings. 

In keeping with this knowledge he extends his love 
to all beings. At this stage in his efforts to attain spiritual 
perfection, he resorts to renunciation and extends his love 
to every being. As love itself is the nature or essence of 
soul, the extent to which his love spreads among beings 
is also the extent to which his soul spreads itself or has 
itself expanded. The aspirant who has reached this stage 
resolves ‘ I shall not injure [ or slay ] any one * and 
gives away all he possesses in the interests of the good 
of all beings. 

‘The sages with their sin destroyed, with [the sense] 
of duality cut off, with their soul under control, devoted 
to the well-being of all beings, attain the highest Lord.' 

( Gita V, 25. ) 

“Having controlled the aggregate of the sense-organs, 
with the sense of evenness with regard to all, devoted to 
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the well-being of all beings, they attain even Me . " 

(Gita XII, 4.) 

These verses give us an idea regarding the way of 
attaining the highest Lord. 

The Way to Reach The Way to Keep 

THE Highest Lord. Oneself away from 

THE Highest Lord. 

( 1 ) Destruction of sin. ( 1 ) Indulging in sin. 

( 2 ) Destruction of ‘ duality. * ( 2 ) ‘Duality' and 

consequent strife. 

( 3 ) Self-control. ( 3 ) Absence of control. 

( 4 ) Control of the sense- ( ) Allowing the sense- 

organs. organs to do what 

they like. 

( 5 ) Equanimity. ( 5 ) Absence of the sense 

of evenness. 

( 6 ) Devotion to the well-being ( 6 ) Devotion to self- 
of all beings. interest. 

( 7 ) Attainment of the level ( 7 ) Degradation to the 
of the Lord. condition of an *asura* 

or demon. 

( 8 ) Attainment of ‘ Brahma ' ( 8 ) Attainment of a little 

{ 9 ) Freedom or liberty. ( 9 ) Bondage, being 

subjected to 
influence of others. 
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On considering what has been stated here, readers 
will be able to follow how devotion to the good or well- 
being of all beings enables one to have all one's sins 
destroyed. In the verse under consideration ( Gita V, 7), 
the important terms are ‘ yoga-yukta/ ‘ visuddhatma * 

‘ vijitatma, ’ * jitendriya * and ‘ sarvabhutdtma-bhut^tmd^ ' 
The idea contained in Gita V, 7 is contained in the two 
verses cited above viz, Gita V, 25 and Gita XII, 4. 

Ksinakahnascih (17, 25) is well compared to visuddhatma 
Similarly yatatma ,, ,, ,, vijitatm^ V, 7 

,, Sanmyamya indriyagr&mam ,, jitendriya ,, 

,, Sarvabhutahite rata. XI L 4 ,, sarvabhutatmabh- 

utdtmd „ 

,, Sarvatra samabuddhih XII, 4 yogayukta ,, 

Such a comparison leaves no doubt as to how there 
is a complete similarity in the instructions the Gita gives 
in the two places ( Gita V, 25, XII, & 4 V, 7 ). This 
condition then where the aspirant takes delight in the 
good of all-is devoted to the welfare of all-is the highest 
condition. The order of the stages through which a man 
rises to the highest spiritual level are ( 1 ) individual 
good, ( 2 ) family’s good ( 3 ) community’s good, ( 4 ) 
nation’s good, ( 5 ) humanity’s good and ( 6 ) good of all 
beings. One who is seen to be ready to swallow the 
entire world in the interest of his own well-being, is 
ultimately seen to be prepared to sacrifice all he possesses 
in the interest of the weR-being of the universe. This is 
what is meant by being devoted to^the good of all beings, 
this is being possessed of a soul that has become the soul 
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of all beings. When he has reached this stage he is not 
conscious of any other being at all. That the good of all 
is his own good is what he realises. His personal experi- 
ence convinces him that bringing about the good of all is 
itself the same thing as bringing about his own good. 
In the stage of one called ‘ sarya-bhuiatmci-hhutatjn^ ' by 
the Gita, one has the following experience : there is 
only one all-pervading self in the entire world and that 
self is the same thing as I ( myself ); there is naught 
without me. Naturally the principle that I have no 
relative ( apart from me ), that there is no one who is 
other than ( or alien to) me, that there is none different 
from me, becomes evident to the aspirant. The one who 
in this stage takes delight in and is devoted to the well- 
being of all beings, takes delight in and is devoted to his 
own well-being as it were. For, in this stage there is no 
other entity or object which has any existence of its 
own. As pointed out in: — 

“ The auspicious with the cognition of oneself as 
its essence ( ekatyna-pratyaya-saram sivayn ). Mandukya 
Upanishad there is the cognition of just one self that is 
had in this stage. It can be said that in this s tage, ( 1 ) 
the aspirant becomes one whose self pervades all beings 
or ( 2 ) he is one with the selves of all beings, the latter 
having become his self, thanks to surv^tnicibhvLVci ( there 
being the same self present everywhere ).^ 

As the soul of all C sarvagatah, Gita II, 24 ) is the 
same, both the ways of understanding indicated here have 
the same purport. Earlier in the verse ( Gita V, 7 ), the 
order of the stages of the spiritual progress a person 
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( 5 ) The Yogi Who Knows 
The Real Truth 

( Tattva-Jnani ) 

Yogi 

?(?3[^Tnnr^^T^3 fm ii % « 

achieves is set forth. An aspirant should very carefully 
ponder over the order. It is essential for him to do so. 
The description given here of a man who gets his self 
purified by practising Karma-yoga and who thus secures 
his spiritual perfection so as to realise sarvatynabhavu or 
the fact that the self of all is the same, is well worth 
every-body’s consideration. An aspirant who has thus 
reached the stage where the seif of all being the same is 
realised, no longer remains just an aspirant ( sadhaka ) 
but becomes one who has won his ( spiritual ) perfection 
( siddha ) and though performing a number of acts, though 
ever doing^ is not affected by the excellence ( merit ) or 
defect ( de-merit ) of the same, as stated by the ending 
part of the verse- ‘ Kurvannapl na lipijate ’ ( Gita V, 7 ). 

He remains ever taintless, free from fault or sinless. 
He becomes free from the bonds of action, is liberated- 
becomes Brahman. To turn next to the consideration of 
the mental attitude of this person who has reached his 
spiritual perfection: — 
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A knower of the real truth following the path of 
disinterested action ( yoga-yuktah ), while seeing, 
hearing, touching, smelling, eating, going, sleeping, 
breathing, speaking, excreting, receiving, opening 
eyes and also closing [ them ], should have the follow- 
ing experience, ‘it is [ only ] the sense*organs that 
are busy [ being in contact ] with their [ respective ] 
objects-/ am not doing anything. ’ ( 8 - 9 ) 

[ An aspirant should secure, before aught else, know- 
ledge of all the fundamental principles and then make his 
life one continuous 'yoga or full of yoga. This yoga ivill 
gradually reduce his egoism in respect of the many acts he 
does and will ultimately help him reach a high position which 
u^ill enable him to realise that ihe activity of all his sense- 
organs IS going on without his ego-sense having anything to 
do with it i. e. the said activity is going on automatically, 
hat he has no share at all, no responsibility at all, so far 
as the authorship of the activity is concerned. ] 

One Who Knows the Real Truth. 

( 8-9 ) The two verses together make a sentence. 
They convey that an aspirant should first become a 
folloiver of the path of disinterested action, who knows the 
real truth. Tattva-vit sig'nifies tattvajnmi,- one who knows 
the nature or the traits of the fundamental principles. 
There are in all twenty-five such tattvas or fundamental 
principles ; 

The condition of equipoise of the [ elements, ]sattva, 
rajas and tamas is praJcrfi. From Prakrti mahan^ from 
mahat Ahahkara, from Ahahkara the five subtle essences, 
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the two sets of sense-organs-five action-organs and five 
knowledge-organs and mind-from the subtle essences the 
five gross elements arise and with Purusa, the group of 
twenty-five principles is constituted. 

(Sahkhya-darsana, 1,61/-J 

^ Sattva, rajas and tamas being in a condition of 
equipoise ' obviously means not one of the three being 
either superior or inferior to the other two. This is the 
natural form of Prakrti. This condition of equipoise has 
received names such as Prakrti^ Pradhma, Avyakta, 
K^raiia^ mulaprakrti etc. 

From this Prakriti arose Akahb^ra, Ahahkara means 
the feeling ‘ I ’ [ did this, or that J. The cognition which 
takes the shape ‘ I am different from others and so are 
the latter from me ’ is Ahahkara. On account of this 
Ahahkara, there arise or spring into existence limits, 
differentiations, duality etc in this world. 

From this Ahahkara arise the five tanmatra tanmatra 
viz, Sabda( sound), sparsa (touch), rupa (form), ra5a (taste) 
and gandha (smell). ‘ Tanmatra ’ signifies the principle at 
the very root i. e. the original principle. That refers in 
other words to the original principle because of which 
these five are perceived or cognised. From just this have 
arisen the five knowledge-organs and the five action- 
organs. The former group consists of the sense of hearing, 
touch, sight, taste and smell and the latter group consists 
of the organ of speech, hands, feet, the organ of genera- 
tion and anus. These tecl, the two groups of five each 
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have sprung into existence from the afore-mentioned 
tanmatras in order. These ten sense-organs are called 
the external organs. There is another organ viz. the 
internal one, called ‘ mind ' which too has arisen out of 
the same Ahankara. As there is Ahahkara in these, the 
quality, action and nature of each sense-organ are seen to 
be different from the quality, action and nature of others. 
Difference in quality, action nature i. e. evidently the 
difference in the traits and functions is itself the nature of 
Ahankara. The five tanm^tr'as, the five kyioivledge-organs^ 
the five action -or ganSy and mincl’^ these sixteen have 
arisen out of Ahankara. 

The five gross elements Earth, Water, Fire, Wind 
and Ether have arisen out of these five subtle essences 
( tanyyiatras ). 

Prakriti, the Mahat principle, Ahankara, the five 
subtle essences ( tanm^tr^s ), five knowledge-organs and 
five action-organs, mind, five gross elements and the Self 
( Purusa ) make the total of twenty five principles. 

Knowing these principles properly is having tattva-- 
jnana or the knowledge of the real truth. He who secures 
the knowledge of the real truth is called tattva-vit. What 
is worthy of being learnt is this Reality. In this are 
included all the present-day sciences. All physical sciences 
or sciences dealing with matter are contained in this. 
That which is altogether neglected by the contemporary 
system of education is the science of the self and here it 
is that which has been stated as particularly worthy of 
being studied. This is the main difference between educa- 
tion as it was imparted in days of old and education as it 
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is being imparted to-day. Thus the person called tattva- 
vit is rich in the possession of knowledge of physical 
sciences and in that of the science of the self ( jnana- 
vijmna-sampanna ), He is in other words well versed in 
both physics and metaphysics. This is no ordinary 
qualification. It is possible to secure this high qualifica- 
tion only by intuitively realisiny the verbal Brahman. 

He who has thus secured knowledge of the real 
truth with the help of words [as contained in Scriptures] 
and meditation [ on the same ], or he who has not yet 
realised the highest intuitively but has known all that 
can be known with the help of words- such a knower of 
truth or Reality ( tattva^vit ) should follow the path of 
disinterested action ( yoga ) [ including a repeated 

application to PataSjala yoga ] i. e. he should apply 
himself closely to yoga-practises ( i. e. postures asanas ) 
with a view to being finally able to realise intuitively the 
highest principle or the highest truth. 

Yogi. 

[ Follower of the Path of Yoga ]. 

‘ Yoga is the control of the activities of the mind ’ 

(Yoga Dars’ana 1, 1) 

The Gita interprets *yoga’ in the two passages II, 48 
and II, 50 in the words- 

( 1 ) ‘ equanimity is called as yoga ' and ( 2 ) ' yoga 
is skill in actions. ’ 

According to the two passages then 'yoga' is the 
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capacity to maintain evenness of mind or to have 
equanimity in success as well as failure or when 
confronted by any other similar pair of opposites and to 
skilfully carry on the action which has been undertaken. 
Evidently the terms ‘ yogi ' ‘ yoga-yukta ' or simply 
‘ yiikta ' signify one who controls the activities of his 
mind and being a yogi, yoga-yukta or yukta means the 
same thing as the capacity to let the pairs of opposites 
not affect one’s mind either way and to attain skill in 
one's own activity. 

The term samcitva deserves to be understood with 
special care here. A man’s mind is ever un-even. The 
world abounds in un-evenness. There is unevenness due 
to the feeling that some one is one’s own relative while 
another is a stranger, or due to pleasure-pain, gain-loss, 
success-failure, high and low distinction, perfection and 
the opposite of it and other similar pairs of opposites. 
The state of not being affected by these pairs of opposites, 
by this un-evenness and the state of maintaining the peace 
of mind (lit. the evenness of mind samata ) undisturbed 
under any circumstance is is yoga-sadhana, yoga. 

or yoga briefly. This is what is meant by applica- 
tion to evenness. This evenness must be secured by 
controlling the activities of the mind. One whose mind 
is ever in possession of such evenness and whose mind is 
not in the least perturbed howsoever unfavourable be the 
circumstances should be regarded as a person 
who has secured ‘ yoga ’ ( -who has reached spiritual 
perfection ). 
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It has to be remembered here that the mind is 
perturbed as much by the unfavourable nature of the 
circumstances as by their favourableness. Acquisition of 
wealth drives a person mad or intoxicates him. Loss of 
wealth makes him dejected. The man, however, whose 
mind has become ‘ even ’ who has applied himself well to 
and mastered the technique of remaining undisturbed 
by virtue of equanimity which he has secured, would 
have his mind perturbed under no circumstance. Even 
when facing the most difficult position, there would be 
not the slightest reduction in the amount of his natural 
delight or innate joy. The person who has secured 
mastery over such a state alone is called ‘ yogi ' and the 
person who has secured the afore-said knowledge of the 
real truth and has simultaneously mastered this yoga [ of 
equanimity ] and he can be characterised as 

tattvavit yoga-yiikta, * 

Yogi who Knows the Real Truth 
( Tattvavit Yogi ) 

These two verses describe the way in which such a 
yogi who knows the real truth or the highest reality 
carries on his everyday dealings. While the actions such as 
walking, speaking, smelling etc. are going on, the yogT 
knowing the highest reality ever has this kind of experi - 
ence- ‘ I am not doing any of these many activities; it is 
the sense-organs who are doing them; due to others( i,e. 
the sense-organs ) they take place automatically ( i. e. 
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without my contribution or intervention of any kind. )* 
Understanding this is somewhat difficult in the beginning. 
A man who has led a licentious life or has been carrying 
on activities extremely harmful to the public or one who 
has been used to an evil course of conduct, too would say- 
‘ I am not doing any of these three-licentious behaviour, 
harmful activities or evil conduct. It is my sense-organs 
that are carrying these out. ' But this statement of his is 
an unvarnished lie. For,i on becoming a yogi who knows 
the reality, it is absolutely impossible that he would 
behave in so mean a way. Only a yogi who knows the 
highest reality can say, ‘I have nothing to do with what my 
sense-organs are doing. I am not doing it. The author of it 
is different from me. * The way of actually experiencing 
this is indicated below. Readers should ponder over it, 
study it and they would themselves be able to have the 
experience : 

Experience of the State of 
Being no Author [ of any act ]. 

In a few verses from the Gita, there is the experience 
of the state of being the author [of any act] that is des- 
cribed. Readers too can have this experience, with a bit 
of application. The actions referred to in the verses are: — 
Faiyan — Seeing — Action of the eyes 
Srnvan — Hearing — „ ears 

Sprsan — Touching — „ the sense of touch 

Jighran — Smelling — „ the sense of smell 

Asncin — Eating — „ the mouth 

Go^cchan — Going — „ the feet 
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Svapan — 
Svasan — 
Pralapan - 
Visrjan — 
Grhnan — 
Uimiisan - 
Nimisan - 


Sleeping — „ 

Breathing - 
Speaking — 
Releasing — 
Receiving — 
Opening the eyes — 
Closing the eyes — 


Action of the mind 
,, the nose 
„ the mouth 
„ the ams 
,, of the hands 
„ of breath 


There are the thirteen actions stated by the Gita, 
Readers can, however, take into consideration other acts 
also. To begin with the acts of 'opening and closing the 
eyelids may be considered. Every man can say that he 
is 7iot doing either of these two acts that they are taking 
place automatically. Evidently, he can add, the author- 
ship of the closing and the opening of the eyelids does not 
belong to him. ‘ Whosoever be the author of these, it is 
certain that I am not responsible for either ' everyone 
can say. The state of one’s not being the author of either 
of these two acts is what can be directly experienced by 
every one. 

The action of the anus is that of excretion. Though 
a man exercises some control in this respect, he excretes 
faeces or he does not as he chooses ( upto a particular 
moment ), when the pressure reaches its highest limit, he 
cannot any longer decide whether he should or should 
not excrete. Besides excreting faeces is not the only 
action or function of the nature of excretion, does not 
consist only of the nature of clearing the system of 
faeces. The letting out of dirt through the pores all over 
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the body, the perspiration, the letting out of dirt through 
the eyes, the ears, the nose etc. also are other forms of 
excretion. And over these latter a man has no control. It 
is wrong to imagine that the action of the nature of 
excretion is confined in the human body to the anus only. 
There are lacs of pores in the human skin and through 
them is excretion ever taking place and over this kind of 
excretion man has no control. Man cannot by any means 
claim the authorship of this excretion. 

To turn next to the act of sleeping ( svapan ). Over 
this too man cannot be regarded as exercising any 
control. A man who would first decide ‘now shall I sleep’ 
would find it impossible to get even a wink of sleep. 
The proper means of getting sleep is making the sense- 
organs and the mind actionless. Sleep would be possible 
only on giving up the sense of one's own authorship of 
acts. When such an egoistic sense would have ceased to 
be, when mind would become steady and full of peace, 
when all actions ( of the sense-organs and mind ) would 
cease, sleep would be possible. It is impossible to maintain 
that sleep is the result of one's own authorship of any 
kind. 

Breathing ( svasan ) too is not in any way controlled 
by man. Those practising breath-control keep breath 
under control for a while with the izm^Aa/ra-exercise 
but even they cannot stop breath from functioning 
altogether. At the most they can decrease or increase the 
duration of the kumbhaka exercise. The faction of breath 
thus lies outside the range of man's authorship. The 
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yogins practise kumbhaka of a long duration. But when 
they do so, the function of breath automatically begins 
taking place through all the pores of the skin of the 
yogins. Now this latter viz. breathing through the pores 
in the skin is definitely not under anybody’s control. It 
is therefore impossible to maintain that this function of 
breath lies within the range of man’s control. The 
control of this function is to be assigned to another power. 
Readers can well get themselves convinced of the truth of 
the statement. One should lean against soft cushions 
on the bed and remain in that or any other comfortable 
position and without keeping the body under any restraint 
should stop even breathing with any deliberate intention 
to do so. There should be no effort either to breathe in 
or to breathe out. Only such breathing as will take place 
quite automatically ( i. e. as a result of the habit of the 
system ) should be allowed to go on. A little bit of 
practice would make this possible. And when this is 
achieved, one would have experienced for oneself how 
one is not in the least controlling breath, how, instead, 
the function of breath is related to some other power 
bringing about both breathing in and breathing out without 
any effort for the same. When this practice would be 
complete, one’s own absence of authorship in respect gf 
the function of breath is well experienced. 

We have seen so far that the eyelids being closed 
and opened, faeces being excreted; sleeping and breathing 
are bodily functions going on because of some other 
power. Evidently then it would be wrong on the part of 
human beings to have the feeling of authorship of these 
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actions. Even if men do not try or put in any efforts for 
these actions, they would continue being carried out by 
the body. Who then is the author of these ? The One 
who created this body with a special purpose gets these 
actions performed by the body. If there is a special 
purpose that He has in creating this body, He would 
arrange to see that these actions so very essential for 
the body being kept steady are got done. An ordinary 
human being is not aware of the purpose with which his 
body is created. But the entire universe has been created 
with the fulfilment of a purpose in view and hence it is 
quite probable that the infinite bodies that have been 
formed as parts of this universe too have been formed 
with a view to having that very purpose fulfilled. We are 
not able to understand this purpose. But the One who is 
the author of the universe and who is responsible for its 
being formed as it is, must needs be knowing it. For the 
universe being formed or constructed without a purpose 
is impossible. 

The Lord stays in the heart of all beings, O Arjuna, 
causing all beings to go round mounted on a mechanism 
that they are, through his extraordinary power t maya )." 

( Giti XVIII, 61 ) 
That the Lord causes the wheel of the whole 
universe to revolve, we do 7iot know. But He definitely 
knows the cause of the movement of the same,- the 
revolution of the same— “ My body is but a part of the 
universe. Along with the latter is it created and destroyed 
and to be made to revolve. And thj^ aforesaid actions 
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which are done by it (the body) are done by the 
movement of that ( viz. wheel of the entire universe. ) 
The creator of the body alone knows the purpose of this. 
We do not carry these actions out nor are we capable of 
carrying them out." Now if this be so, keep this body at 
the disposal of its creator. Why does man bring in his 
egoism and say, ‘ I do this, I do that ? ’ On a little bit of 
reflection, everyone would be able to understand that 
the body keeps on funtcioning even without any of his 
efforts, and that it would continue to function without any 
of his efforts. 

“ If through egoism thou shalt say ( lit. think) T shall 
not fight ' that resolution of yours would be in vain. 
Thy constituent elements ( sattva, rajas, tamas ) would 
appoint thee [ to battle ]. " ( Gita XVIII, 59 ). 

It has already been seen that the aforesaid actions 
carried out by the body are taking place because of the 
control of another power over them. They are not 
taking place because of human efforts. Besides those 
actions, many others such as the beating of the heart, 
the circulation of blood in the system are taking place on 
account of the power of just that highest lord himself. 
Whether man wishes or he does not wish that the 
actions should go on, they will go on. The sovereign 
power of the Lord carries these actions out. Or it may 
be stated alternatively that there is a special purpose 
that the Lord has in the creation of this body, that till 
that is served or fulfilled the body would continue getting 
itself formed or built and that on that account these 
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actions would continue taking place. Hence the best course 
to adopt is to dedicate this body to the one who created 
it, that the body be offered to Him for His mission or 
purpose and that our egoism be not allowed to come in 
anywhere. With this in view has it been said:~ 

“ A knower of the Reality ( or truth as it is, tattva- 
vit ), following the path of disinterested action ( yoga- 
yiiktah ) should think ‘ I am 7iot doing anything. ” 

( G~it5, V, 8 ) 

I am doing nothing through my egoism. This body 
is functioning while being entirely under the control of 
the Lord, its creator. He is the author and the supporter 
of it. The body should fulfil the purpose with which it 
has been created by the Lord; the power of my egoism is 
nothing when compared to His power. Even if I wish 
not, He will get work done by the body. Under these 
circumstances, why should I try to smuggle my egoism 
in where it has no right to be and why should I try 
to disturb the sovereign action [ of the Lord ] ? 

On having thought so, readers would understand 
that the absence of authorship on our part includes in 
it the idea of self-dedication with a view to the 
achievement of a sovereign purpose which is on a very 
high level. 

The acts such as seeing, hearing, touching, smelling, 
e ating, going and taking too, like that of our breathing, 
are thus got done by the body of a man who is perfect 
by the Lord. Such a perfect man does not aim at the 
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accomplishment of his own interest but is keen on the 
accomplishment of the general good or welfare. Other 
dealings too of such a perfect man are prompted by the 
desire to accomplish the general welfare. 

An instance would help us get a correct understand- 
ing of what has been stated above. There is a soldier, 
fighting alone with his enemy. He is attacking the enemy 
as he desires. There is another soldier who accompanies 
the section of the army he is ordered to by the 
commander and he ( the soldier ) does nothing of his own 
accord. Whatever he does, however, is what he is ordered 
to do by his commander and he does it the way the 
commander wants him to. Whose is the greater strength 
in this instance ? The strength of the soldier fighting of 
his own accord is consideratly less than that of the other 
who accompanies the section of the army he is ordered to 
and obeys the order issued to him by the commander, 
for, the strength of this latter soldier is increased so many 
times as he keeps himself in close association with the 
whole group of men in the section of the army. 

This enables us to follow how the action on the 
part of egoism all alone or unaccompanied by anythig 
else is sure to lead to a loss, while when men behave on 
the strength of the power of a group, leaving egoism to 
itself, they get themselves made so many times stronger. 
The former class of men consisting of those who are 
under the influence of egoism is all by itself and so 
reduced in power. While the latter class has removed 
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egoism and joined a group and thus increased its strength. 
This is the significance of the achievement of [ the state 
of ] not -action ( a-Tcarma ). 

Under the influence of egoism a man considers him- 
self to be the author of actions and experiencing the 
fruit of actions done in the form of merit and demerit 
gets himself enmeshed in the same. Now another man, 
gives up his egoism and has an experience which he 
would describe thus ; “ 1 am doing nothing. It is the 
sense-organs in the body that of themselves are active 
with regard to their respective objects. I do not impel 
the sense-organs. It is the Lord who created this body 
who does so.” His egoism has ceased to act in his body. 
The actions which take place in his body take place only 
for the fulfilment of the specific sovereign purpose of the 
highest Lord. The Lord is as it were acting through the 
body of this man- On this account it is that such a man 
is able to have highest achievements to his credit. People 
characterise him as ‘ a man of meritorious deeds ’ 
‘a high-souled one’ ‘one with religious merit as his essence* 
(punyapurusa, mahatma, putiyatma) etc. and extraordinari- 
ly great is the prowess of such a great man. 

It is not enough only to say in words that our organs 
do not function as a result of being impelled by us. What 
is necessary is that there must not be the least bit of 
impelling in their activities for which our egoism would 
be responsible. Only when there is no scope left for our 
egoism, does the impelling by the highest Lord begin. 
As long as egoism endures, the pure impelling of the 
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(6) Faultless Action- 

agnRntsTFT r^r^cerr • 

IT ^ «TT^5T »i?rtr^fjrgT?««T n \o u 

One who having given up attachment to fruit 
carries out action, having dedicated the latter to 
Brahman-he is not affected by evil C or sin), like the 
petal oi a lotus [ not affected ] by water [ in which the 
lotus grows. ] (lo.) 

[ Give up the attitude which takes on this form : I must 
get the fruit of action, 1 shall enjoy it. Dedicate all thy 
actions to Brahman and then *carry them out. Action so 
carried out does not cause any fault to arise and the author 
of such an action is not affected by it. JO.] 

Lord cannot have any scope. This explanation will help 
readers follow the propriety of the injunctions in 
Scriptures which require men to destroy their egoism. 

The real meaning of the words, ‘ 1 do not do any- 
thing ( nami kihchit karomi, Gita V, 8)’ on the destruct- 
ion of egoism having been accomplished is ‘ I have 
abandoned the achievement of petty individual or personal 
objective and devoted myself to the achievement of the 
wider goal- the objective of the entirCv community or 
nation [ or humanity. J The absence of authorship or of 
action mentioned by the Gita does not, therefore, indicate 
the absence of action. The phrase ‘ absence of authorship* 
or ‘ absence of action ’ indicates the all-pervading nature 
of the great action of such a person who has destroyed 
his egoistic sense. This is what is brought out in the 
following verse : — 
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( 10 ) The device of carrying out action free from 
fault is explained in this verse. There are only two 
conditions which such action must fulfil. 

Action free from fault Action affected by fault. 

i 1 ) Sahgam tyaktva ( 2 ) Sangam krtva 

i. e. having given up Having entertained 

attachments to fruit derire for fruit. 

( 2 ) Karmani Brahmam ( 2 ) Karmani svasmin 
adhciya i. e. ddhdya 

Having placed actions in Having placed actions 

Brahman, in other words, in oneself i. e. having 
having dedicated actions the object of serving 
to Brahman. one's own purpose by 

all actions. 

Here it is brought out clearly as to what is action 
with fault as also what is action without fault. That 
action which its author performs for his own enjoyment, 
the fruit of which he is not willing to let others have in 
the least, that the sole purpose of which is the satisfac- 
tion of his own desire for enjoyment of pleasure, that 
action is one that causes fault to arise, that proves bind- 
ing (to the author of it ) as its consequence and that 
causes affliction or trouble. 

That action, however, the fruit of which its performer 
does not reserve for being enjoyed by himself, the fruit 
of which he dedicates to ot|;iers, offers to others and that 
action which is intended for the gratification of the 
highest Lord — that does not affect its performer. The 
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author of such an action has his bonds removed and as a 
result the author is not subjected to any affliction or 
trouble. 

Bondage and freedom ( or salvation ) are thus related 
to attachment and freedom from attachment (or absence of 
attachment,) respectively. This can be grasped by referr- 
ing to the instance of what may happen in a family. If 
the person who earns all objects of enjoyment in a family 
were to enjoy all those objects himself, without sharing 
any one of them with other members of the family, the 
selfishness on his part would soon cause an unevenness 
to be produced in the family and this would lead to 
quarrels in the family and to the destruction of the same 
in the end. If a person would go on distributing whatever 
he earns among his own people, however, all the inmates 
of his house would be leading a life of happiness and 
delight and they would strive all to enhance the reputa- 
tion of his family. 

The principle may as well be applied to a village and 
to a nation. All objects of enjoyment, all products cal- 
culated to make people happy must be availble to the 
inhabitants of the country. There must not be any impedi- 
ments in their way of getting such objects. But there 
are some selfish persons in a nation who accumulate 
objects of enjoyment and to that extent deprive others of 
the same. As a result, there is an uneven distribution of 
wealth and this latter necessarily leads to an increase in 
the misery of the people. The attitude which takes on the 
form ‘ I alone shall enjoy the fruit. I shall reserve it for 
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myself exclusively, I would not let others have it ’ is a 
faulty attitude. Whatever faults or defects there are seen 

to be arising, they are arising out of this root cause 

this defective attitude of some people. Hence whether 
it be a house or a village or a nation that we have in view, 
the ruling authority must so arrange the system of the 
distribution of objects of enjoyment that no person 
though worthy of them would be deprived of these, and 
so that no single person would be in a position to have a 
huge store of the objects of enjoyment in his exclusive 
possession. In other words, the aim must be not to allow 
any person to hoard objects of enjoyment. 

With this end in view, the Gita has suggested the 
two remedies here ( 1 ) abandonment of attachment and 
(2) dedication to B rahman. Every person should give up 
all attachment (to fruit), every one should put down the 
attitude which makes him say, 'I alone shall enjoy the fruit’ 
and should dedicate all his actions to Brahman. 

What does dedication of actions to Brahman mean ? 
BraJmian signifies great, expansive, vast all pervading 
existence [or power]. Contrary to Brahman is ‘littleness* 
( or the state of being petty ). 


Brahman 

Bhuma ( Greatness ) 
Samasti ( the entire 
community ) 
Sampurnata 
( The state of being 
complete ) 

21 


Little ( or Petty ), 

A little ( Smallness ) 
VyasU ( the mere 
individual ) 
Apur^ata 

( The state of being 
incomplete ) 
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Mahattva 
( Greatness ) 
Pervasiveness 
Dedication to all 

Freedom from defects 


Ksudratva 
( Pettiness ) 

Being narrow 
Accumulation for only 
one person 

Being tainted or affected 
by defects. 


When a man carries out an action with the desire 
of securing advantage for just one individual i. e. with a 
petty motive, he becomes affected by a defect. When he 
acts with the desire of securing the welfare of all, however 
he becomes free from defect ‘ Brahman ' is itself ‘ sarva' 
( i. e. all ). Dedicating to Brahman is only offering one's 
own action [why, all one’s energy] for or in the interests 
of the good of all. Here we get a clear idea as to what 
causes fault to arise as also what avoids fault. Ignoring 
the welfare or good of all for the sake of the good of an 
individual is fraught with fault and dedicating an 
individual to the welfare or good of all beings is the 
cause of absence of fault. This is what is gathered from 
what, the Gita states here. 

‘ Brahmani harmuni ddhdya ' ( Gita V, 10 ), 

i. e, ^ having dedicated actions to Brahman thiss 
signifies here that one should dedicate the fruit of one’ 
own actions with a view to securing the purpose of ‘the 
perfect’ {sampurria). Dedicating action to Brahman, 
carrying out action with a view to winning the Lord, or 
achieving the objects of human life for the gratification 
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of the Lord, -all these mean one and the same thing 
Dedicating our action to Brahman, to the highest Lord 
to the Lord is in effect the same thing as continuing to 
put in one’s efforts for the welfare of the world, for 
the good of the humanity, for the wdl-being of all. How 
can this be possible ? This practice can be perfected by 
enhancing one’s own sense of doing what is in the 
interests of public good. Or with this end in view a 
man may follow what has been said in the two preceding 
verses. A man would then think : I am ?iot doing any- 
thing with this body, I have dedicated this body to the 
one who created it and who controls it. He should now 
impel ‘this body to get anything He wants done by this 
body, for, the latter no longer belongs to me.' Having 
thought so, he who destroys his egoism,- he has a divine 
inspiration and all acts are carried out with the help of 
his body due to that divine inspiration itself. On this 
account does he become free from the aforesaid defects 
or faults of action. By dedicating one's body in its 
entirety and one's life to Brahman, or to the highest 
Self or to the Lord-obviously by destroying one’s egoism 
altogether the person who makes this body go throught 
several actions or carry out several actions, becomes 
Brahman, the highest self or the Lord and as a result of 
this all actions done by him attain an universe-wide 
significance. A person of this extraordinary fitness or 
( spiritual ) equipment is very rare : 

“ Some one from among thousands of men strives 
for [ winning ] perfection. Of even those who strive 
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[ only ] some one knows Me in My real essence " 

( Gita VII, 3 ) 

So small then is the number of persons who become 
*high-souled ’ or perfect (siddha). It is desirable, however, 
that as many more persons would try as possible to go 
along this path. No one should insist on being able to 
secure the highest perfection instantaneously. On efforts 
having been put in, perfection is sure to be secured. But 
it is not necessary to think about the perfection at the 
time that the effort is begun. The purport of action 
being dedicated to Brahman is thus extremely important. 
It is indeed fraught with a profound significance. 

‘ How is action dedicated to Brahman ? ' Many 
would raise such a question at this juncture. The answer 
to the question is simple and straight. This universe is a 
form of Brahman itself. All the forms in this universe are 
in fact forms of Brahman alone. This theme is to be 
further expounded in’ the eleventh chapter. The greater 
the amount of service we can render to thii’ Brahman, the 
better it is for man. This service must be characterised 
by a total absence of opposition and injury. This means 
that we must not bring our private hatred to bear on it. 
There must be no attachment or desire for enjoyment 
associated with this service. And there must be a sincere 
effort to increase the amount of service ever more. 
We can begin with any part of the whole human species 
or the entire animal species with a view to dedicating to it 
the fruit of our action. A beginning can be made in this 
respect by giving up attachment to the fruit of individual 
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( 7 ) Purification of the Soul 

?nfJr5i: «RiT r^T^grrs scu^^M ii^^ii 

3i5^?T: ^ngR R or ii n 

Followers of the path of disinterested action carry 
out action with their body, mind, intellect or with only 
the sense-organs, having given up attachment 
[ to fruit ]. (i 0 

A follower of the path of disinterested action wins 
the highest [ i. e. abiding ] peace, having given up the 
fruit of action. One who does not follow the path of 
disinterested action, however, being under the influence 
of desire, attached as he is to fruit, gets himself bound 
down [by action ]. ( 12 ) 

actions. Once egoism and attachment to fruit are got rid 
of, all that remains then to be achieved is the concern of 
the highest Lord. The Lord will get Himself served in 
keeping with His own desire. He can best decide how 
this should be got done. 

Readers should grasp the two principless- ( 1 ) that 
of the abandonment of attachment to fruit and ( 2 ) that 
of dedicating the actions to Brahman. For, just these two 
principles are the most important themes dealt with in 
the Gita. The two enter into every aspect of human life 
and the greater the measure of a man's success in 
faithfully following the two principles, the higher 
would the aspirant rise. This enables man to have his 
soul purified. To turn to the instruction the Gita imparts 
about this:— 
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[ The aspiring yogi gives up desire in keeping with the 
rules of Karmayoga and performs actions with his body, 
mind, intellect and the sense-organs only and as a result of 
this his intellect is purified, (11.) 

On account of the abandonment of the desire for fruit, 
the follower of the path of disinterested action secures 
highest peace. Those, however^ who carry out actions being 
led to them by their attachment to the fruit thereof, get 
themselves fettered by just this attachment of theirs, (12.) 


( 11-12 ) The questions- ( 1 ) how does a follower 
of the path of disinterested action follow the discipline of 
the path ? and ( 2 ) what is the fruit he wins by following 
the discipline of the path ? * are considered here. These 
verses are highly instructive to an aspirant. The followers 
of the path of yoga ( i. e. karmayoga ) give up their 
attachment to fruit and carry out actions with a view to 
having their soul [ or being ] purified: — • 

Yoginah sahgam tyaktvd dtmasuddhaye karma 
kurvanti * (V, 11 ) 

Followers of the path of action do perform action, 
but they^do it only after having given up the desire for 
fruit. Their idea is ‘ I do not want to have for myself 
the fruit of the action I am carrying out. May the fruit 
be dedicated to or placed at the feet of the highest Lord. ’ 
It is this spirit of sacrifice which influences their actions. 
It has already been brought out in the exposition of the 
preceding verse that ‘dedication to the highest Lord ' is 
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the same thing as offering for the good or the welfare of 
the community. Our body has many limbs such as the 
hands, feet etc. These limbs act individually; but the 
fruit or advantage of the acts of all of them is had by 
the body and as a result the body remains healthy. When 
one of the limbs would insist selfishly on having a greater 
amount of enjoyment for itself, it has to be concluded 
that there is a disease which is affecting it or would soon 
affect it. 

While blood is circulating all over the body, if a limb 
selfishly decides to accumulate as much blood as possible 
for itself, there would be a swelling up of the limb and 
the disease by which the limb will be affected would soon 
subject the whole body to an otherwise avoidable trouble. 
An individual’s selfishness or extra-attachment to fruit 
puts not only the individual himself or herself to trouble 
but such a selfishness causes trouble to that [ commu- 
nity etcj of which the individual is a member. The selfish 
ness of an individual renders the entire nation dependent- 
subjects it to abject slavery. History abounds in instances 
in support of this last statement. The abandodment of 
attachment to fruit, therefore, is the principal means to the 
winning of spiritual perfection. The Gita has consequently 
taught abandonment of the desire for fruit or attachment 
to fruit again and again. Longing for fruit is fraught with 
a very strong attachment and it is this attachment itself 
which is a fruitful source of defects. 
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Abandonment of Fruit Brings About 
THE Happiness of All. 

Performance of action will necessarily have a fruit 
of its own. Now if the author of an action gives up this 
fruit according to the discipline of the karma-yoga^ what 
would happen to it after its having been abandoned ? 
This is a question which in fact need not be considered 
by the author of the action. For, the Lord subjected to 
whose control all the dealings in this universe are proceed- 
ing, would decide how this fruit is to be used and where. 
The follower of the path of disinterested action need not 
worry about it. 

For a clearer understanding of this principle of the 
abandonment of fruit an instance may well be referred to. 
All the subjects of a particular state perform their actions 
and dedicate the fruits thereof to the administration. 
This evidently means that the subjects give up the fruits 
of their action. The Brahmanas, Ksatriyas, Vaisyas, 
Sudras, the most lowly perform their duties in the fields 
of knowledge, bravery, trade, craftsmanship, service etc» 
and all abandon the fruits of their actions. Naturally 
the fruits of their actions get themselves accumulated in 
the king's or state’s treasury. 

No individual keeps any amount of wealth. Not 
even the slightest ‘ possession ’ is had by the subjects. 
The administration which is the guardian of the subjects 
itself provides all the requirements to them. In such a 
system of government, doing one’s own duty to the best 
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of one’s ability is the proper course for the subjects to 
follow. The subjects have no claim in regard to the fruit 
of the actions. All those belong to the administration. 
The fruits of the sum total of the duties performed by the 
subjects will get themselves accumulated in the state 
treasury and whenever subjects would experience some 
difficulty or would have some want, the difficulty would 
be removed or the want provided for by the administra- 
tion itself. All wealth belongs to the administration which 
is the guardian of the subjects: — 

Kasya svid dhanam ( Vd, Ya. 40, 2; ha Upa, 1) 

( Kah vai Prajapatih ) Ka is the name of Praja- 
palaka i. e. the guardian of creatures and all wealth 
belongs to Him i. e. to the guardian of all creatures. No 
one else has any claim to wealth. Wealth here signifies 
only the fruit of the action of the creatures. Wherever 
there is such an administrative institution that looks to 
the interests of and guards the subject ( creatures ) and 
wherever the subject ( creature)s carry out their duty 
but do not keep the fruit of their actions or wealth with 
themselves, -instead, wherever they offer it to the 
guardian of the subjects for being added to his treasury 
and wherever the guardian of the subjects makes all the 
necessary arrangements for securing the welfare of all the 
subjects, the latter enjoy the highest amount of happiness, 
delight and peace. For, the countries where every 
individual makes it a point to go on accumulating all the 
wealth acquired through his or her actions and where^ 
consequently, there is an uneven possession of wealthy 
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there are some persons who have a number of comforts 
without working for them at all and there are others who 
even after having striven in the utmost are not able so 
much as to have the minimum of their demands met 
properly. It is due to this unevenness alone that all the 
unhappiness and all the trouble in the world are caused. 
For this the best course is:— 

( 1 ) This that every man should^ carry out his 
appointed duty as skilfully as possible and in such a way 
as to do full justice to his own capacity ( Karmavii eva 
adhikarah te^ Gita II, 47 ) 

( 2) That he should not claim the fruit arising out of 
that duty ( or action ) so carried out. Whatever fruit 
(wealth) will accrue to him as a result of his actions 
should get itself accumulated in the treasury of the guar- 
dian of the (subject creature)s {md phalesu kaddchana )- 

( ibid ) 

( 3 ) That he should not carry out any action with 
the purpose of accumulating the fruit ( wealth ) arising 
out of his action for being used by him personally thus 
showing a sort of personal desire or longing ( md karma- 
phala-hetur-hhuh ) ( ibid ) and 

( 4 ) That he should not accept the wrong decision of 
not doing anything or performing any action at all 
because of the fact that the fruit ( wealth ) arising out of 
action is not to stay with him or be in his possession 
(ma te sahgostu akarmani — ibid). 
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The four aphorisms cited above indicate the excellent 
administration of the state which has the highest happi- 
ness of all subjects as its motto. Readers should carefully 
understand this and meditate as to how in this the best 
of administrations all the subjects are happy. This 
discussion will enable all, it is hoped, to understand the 
supreme necessity of giving up all ideas regarding the 
connection of the fruit with the acts done by a man. If 
every individual gives up the fruit of his or her activities 
for the sake of the society, every one would have more 
happiness, more delight and more peace than would 
otherwise be possible. Under such an administrative 
system, there will be none who is unhappy. Thereby 
giving up the connection with the fruit of one’s own 
action, one brings about the good of all ( sarva-bhuta-hite 
ratah Gita. V, 25, XII, 4 ) will best be understood in the 
light of this discussion and they will have realised the 
importance of giving up attachment to fruit. 

We have considered here only a village or a nation. 
The divine Git^ considers the well-being of all beings. 
Naturally while deciding the latter it is not only the 
aggregate of human beings alone but that of all sentient 
creatures that has to be thought of- when all men will 
give up their attachment to fruit and carry out their 
respective duties to the best of their ability and when 
none will be without karman i. e. unemployed, all the 
creatures will be in a position to secure a greater and 
greater amount of happiness. The Gita ha s thus given its 
concept of the institution in charge of the administration 
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of a country. It is difficult at present to prophecy as to 
when all people will carry out these instructions. There 
is no doubt, however, regarding the fact that when these 
instructions will be carried out, all will win happiness, 
delight and peace. Such is the importance of giving up 
all attachment to fruit. Readers should ever remember 
this principle. 

Self-Purification Through Action. 

Absence of purity causes trouble while purity 
ensures happiness. Impurity causes diseases which make 
the body suffer so much. When the body becomes pure, 
diseases are removed. Thus impurity causes defects to 
arise in the sense-organs, mind and intellect and purity 
removes the same defects. When every human being will 
become pure in this way the entire human species will be 
pure. Every man need not wait and consider whether 
the whole human species has or has not become pure. He 
must endeavour for his own purity. Even if a single human 
being becomes pure in this way i. e. pure in the absolute 
sense of the word— there is only advantage that is derived 
by all men. For, even when a single person becomes pure, 
the state is certainly much better than the one where 
every one is impure. To that extent, the whole species 
has been purified. Having considered this, everyone ought 
to be prepared for self-purification. 

Our purity-whether in respect of our mind or in that 
of our soul, is brought about by action alone. Even in 
ordinary matters this is true. A bath thus purifies the 
external part of the body and here [ taking ] bath is an 
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action. This is what Manusmriti has to say in this 
connection: - 

‘ The limbs are made pure by water, the mind is 
made pure by truth, the soul of a being is purified by 
learning and austerities, while ( his ) intellect is purified 
by knowledge.’ (Manu. V, 109.) 

A bath, preservation of truth, acquirition of learning, 
penance ( or austerities ), acquiring knowledge are all 
actions purifying man. Action with ^r without desire 
which is enjoined on man ( by scriptures ) is such as 
purifies human mind. 

Control of mind and body, austerities, purity, endu- 
rance, straight forwardness, special knowledge and faith 
( in the existence of the all pervading Lord ) are the 
actions laid down for Brahmanas. Bravery, [manifestation 
of his ] lustre, courage, carefulness ( vigilance ) not 
running away from a battle, danoting ( liberally ) and 
exercising authority-are laid down as essential for a 
ksatriya. Agriculture, cattle-rearing and trade are laid 
down for the Vaisyas. Craftsmanship and service are 
the actions laid down for the Sudras (Gita, XVIII, 42-44). 
All these actions are capable of purifying man. Sloth 
makes a man impure, while the achievement of the 
human goal ( pwusartha ) r emoves all defects. 

Many would feel inclined to put a question at this 
juncture- ‘why does sloth cause defects to arise ?’ The 
reason is that every man necessarily wants some kind of 
enjoyment or other. He definitely stands in need of a 



Bhagawad-Gita 330 Chapter V 

minimum of space, food, water and cloth. A man given to 
sloth ever remains inactive and never bestirs himself with 
the result that he does not put in the necessary amount 
of work to enable himself to get anything and thus 
remains plunged in poverty. But hunger does keep on 
goading him, troubling him. This goading leads him to 
such evil doings as theft, untruth, injury, sexual immorality 
etc and thus does the idle person get himself involved on 
a series of defects. This would enable the readers to 
understand how giving up of actions results in so many 
defects arising and how carrying out of actions is the 
only way of getting oneself freed from defects. 

By performing action ( of some kind or other ) 
alone is wealth acquired. Action is wealth. Wealth brings 
a man the necessary enjoyments. As he is alj the while 
busy thinking about action prescribed by scripture, he 
finds no time to devote to evil thoughts. As he is ever 
busy doing some action or other, action keeps on getting 
itself transformed into the required enjoyment and thus 
life becomes happy. Thus does action bring about the 
removal of defects and the purification of mind. It is for 
this reason that a man should keep himself busy all the 
time doing action which is good. For, this path of action 
is one that helps him accomplish his own spiritual 
elevation. On this account has it been said in the Gita 
that — 

‘ The followers of the yoga carry on action, having 
given up attachment, for the purification of the self. ' 
( Gita V,ll) 
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This exposition of the karmayoga, it is hoped, will 
enable the readers to understand how karmayoga helps a 
man secure his spiritual elevation. ‘ One devoted to yoga, 
having abandoned the fruit of his action, secures lasting 
peace, while one who does not follow the path of yoga 
( i, e. disinterested action ), being attached to fruit, gets 
himself bound down by what he does with the desire 
[ for fruit ]* ( Gita V, 12 ). 

The truth of this readers would be able to follow 
easily in the light of the exposition contained in this 
section. 

Earlier in the course of this exposition it has been 
stated that ( 1 ) every man should carry out his duty 
with the highest amount of skill ( 2 ) that he should not 
accumulate the fruit in the form of wealth arising out of 
his acts-but that he should keep it in treasury of the 
guardian of the subject ( creature )s for the benefit of all 
( 3 ) that no man should act with the purpose of increas- 
ing his own enjoyment and ( 4 ) also that no man should 
remain idle or without action at any time in his life. If 
these rules of action are well grasped and remembered 
it would be easily understood as to how by giving up or 
offering the fruit of one's action, one acqires highest 
peace. Every follower of the path of disinterested action 
is sure in his own mind that the guardion of all subject 
( creature)s would helf him maintain himself. Thus 
there is no anxiety regarding his own maintenance that 
ever makes him lose peace of his mind : similarly, as the 
fruit of his action in the form of wealth is deposited in 
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the treasury of the guardian of subject ( ereature )s, the 
anxiety regarding its protection never worries him. 

Thus the follower of the path of karmagoga has 
anxiety on neither of the two scores- ( 1 ) protection of 
wealth and ( 2 ) his own maintenance. One who keeps 
the remuneration of his action with himself, is anxions 
regarding its safety and keeps himself busy purchasing 
things necessary for his maintenance, does not get peace 
of this type. On a little bit of consideration would the 
readers find out for themselves that a man ever engrossed 
in securing personal happiness-one besmeared by a longing 
for enjoyment would always be bereft of peace, afflicted 
and worried. He would, besides, get very few enjoyments. 
For, he can aspire at the best to secure what he would 
as a result of his own action. But the one who offers all 
his doings in the interests of all the beings automatically 
secures an infinite number of enjoyments. For, it is 
Prajapati himself who looks after him and arranges 
everything for his maintenance. How would he experience 
dearth of anything then ? 

Here it is made quite clear as to how the follower of 
the path of disinterested action wins peace by dedicating 
the fruit of his action and further how selfish persons 
given to enjoyments have no peace as a result of their 
eagerness for enjoyments. This deserves a special 
consideration by the readers. There is only one line that 
now remains to be considered yet. It is: — 

*Kayena manasa buddhya kevalaihindriyaihapi yoginah 
karma kurvanti...' 
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‘ Those who follow the path of yoga carry out action 
with their body or mind or intellect or sense-organs alone' 
( Gita V, 11 ). What carrying out action with body etc, 
alone means and how this is carried out must now be 
considered. The dealings of an infant take place without 
the mind and intellect being brought to bear on them. 
When the body arisen out of the five elements sleeps 
along with all the sense-organs, it is the mind which all 
by itself (or alone) remains active in the dream condition 
and the body and the sense-organs do not function 
at the time in the sense that they are not active. When 
a person is intoxicated or driven mad, he has no 
consciousness of the acts he is doing. For, his mind is not 
working at the time as in the normal condition. In a like 
manner average men also are seen sometimes to be acting 
only with their body or only with their mind, intellect 
and sense-organs. A yogi ever controls his mind, intellect 
etc, and as he keeps them aloof and gets such actions done 
by them as are quite in keeping with their natural 
inclinations i. e. as these instruments of his are automati- 
cally carrying out actions, he is not affected by them. 
This state of there being no defect affecting the yog\ 
though he acts, is the result of there being no egoism on 
his part. This is quite an important principle worthy of the 
attention of the readers. Wherever there is egoism, there 
is defect. Regarding the truth of this proposition, there 
is no doubt. As there is no egoism in what an infant does, 
there is no defect even when the infant carries out an 
action. A young lady is touched by an infant, and by a 
22 
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young man. But there is a world of difference between 
the two contacts judging from the effect of the same. 
This instance will enable the readers to understand where 
precisely the source of the defect lies. When an infant 
looks at a young lady and touches her limbs he does so 
with his eyes alone, with his body alone and consquently 
there is not the least amount of passion produced in him 
and on this account does the infant remain free from 
defect. In the case of a young man, however looking at or 
touching the limbs of a young lady, there is his egoism 
that has got itself associated with his mind and intellect, 
with the result that there is passion produced in him and 
thus the young man is affected by defect. 

A state similar to that of an infant is the natural 
state. By practising yogic exercises, self-control, firm 
devotion, freedom from affection etc, a yogi re-gains that 
state. When the natural state is thus regained, a yogi 
acts with his body only, mind only, intellect only and 
sense-organs only and remains free from defect. If a man 
keeps himself aloof from egoism till the natural state is 
regained, the same thing ( as stated before ) can be 
achieved. But achieving it with effort and carefulness, 
every time is a little difficult. If there be even a slight 
slackness in the efforts or a little looseness in the care to 
be exercised, egoism would rush in and cause defects to 
arise. It is proper, therefore, to exercise care all the 
time. At the time of practising yoga-exercises it is neces- 
sary to exercise the same amount of care and vigilance. 
The state of a person who has reached perfection as a 
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Verse 23 

3 ^ ^ II II 

A person exercising control over himself ( and ) 
possessed of body remains happily having [ first ] 
renounced mentally all actions without doing anything 
or causing anything to be done in the city [ in the 
form of this body ] with nine-portals. 13. 

[ Control all the sense-organs, cut off the relation of 
the mind to the action-even the remotest one and let action 
take place in keeping with the nature of the constituent 
elements (sattva, rajas and tamas). By so doing, it would be 
possible to secure happiness in this body without either doing 
anything or causing anything to be done by others ], J3 

result of such a repeated application to the practising of 
yoga- exercises is described in the following verse, to which 
we may now turn: — 

( 13 ) In the city in the form of this body there are 
the nine gates-the two eyes, the two ears, the two nostrils, 
the mouth, the organ for passing urine and the anus. 
Hence is this city called the dtvaravati * or the one 
possessed of gates. This has come into being as a result 
of the mercy or favour of the divine Lord. Evidently this 
has been created by the Lord with a special purpose. 
The owner of this city is that divine Lord, and not any 
individual being. The latter cannot say, T own this city ’ 
On this line of thought having been taken, the false 
identification of oneself with the body, the egoism which 
one brings to bear on it is removed and it becomes easy 
to realise how the individual is only an atithi or a guest 
who comes to this city without the date of arrival being 
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fixed. The individual thus understands that if it is another’s 
house to which he has come without the date of arrival 
being previously fixed, one day he will have to leave it 
this latter day too not having been previously fixed by 
him. He would thus soon resolve. ‘ I shall remain here as 
a mere guest. ’ The resolution will be immensely useful in 
removing the mischievous influence of egoism. 

The purpose of the highest Lord in the creation of 
this body ought to be realised. If under the influence of 
egoism, I put this body to any other use, the original 
purpose with which it was produced would perhaps not 
be fulfilled and till that purpose is fulfilled it will be 
necessary to put this on or to come to it as a guest again 
and again. With a view to avoiding this calamity, it is 
necessary not to allow our egoism to push itself in and 
interfere with our dealings. If our egoism does not thus 
push itself in and interfere, there is no impelling or 
goading for which we would be responsible and as brought 
out by- ‘ neither doing, nor causing to do * 

naiva Jcurvan, na karayan- ( Gita V, 13 ), 
the state of being no author would be experienced by 
us. This state would be impossible of achievement, 
however, till the time that our egoism will interfere. 
Egoism is sure to do something and to cause something 
to be done and as a result of this it will be necessary to 
experience grief etc. It is, therefore, nenessary to destroy 
our egoism root and branch. 
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Like the traveller staying for a few days at some one 
else’s house, we must stay in the temple of the highest 
Lord in the form of this body with the nine gates. If the 
leaders succeed in regarding this body as the temple of 
the highest Lord and if they develop the attitude of 
being mere sojourners or guests who have come to the 
temple to stay there for a while, if they can have this 
attitude firmly fixed in their minds, there would 
be no delay in their being able to win the highest 
perfection. 

One staying as a guest at others remains as far self- 
controlled ( pafi ) there as possible. He does not allow 
his inclinations and propensities to have any undue 
freedom. He does not exercise authority over the servants 
there. He watches the good and the bad work done by 
the servants in the house but is himself only a witness to 
them. For, before long, he is to leave the place and 
therefore he does not want himself to be related to the 
fruit of action there — 

( manasa sannyasya subham aste ). Having known 
that he is in no way related to the happenings there, 
he remains happy with himself. There is no anxiety regard- 
ing the payment to be made to the staff of servants 
there that worries him. Nor does he consider it necessary 
to keep any record so as to enable him to say whether a 
particular servant has or has not put in the expected 
amount of work. He would slay there just as long as he 
would like to and rest himself there and the moment he 
feels it necessary or proper to leave, he will leave the 
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place. One who would stay in the temple of the highest 
Lord thus like a guest, would easily win the highest 
happiness. This is what is mainly intended to be brought 
out by ‘ the residence in this city with nine gates without 
either doing anything or causing anything to be done. ' 

It being the very nature of this body to act, no 
[ creature or ] being would find it possible to remain 
in-active even for a moment ( Gita III, 5 ). This is quite 
true. But it is only meet at the same time that such 
action as will be done should be done at the instance and 
according to the instructions of the One who owns this 
temple, that there should be no smuggling in of our 
egoism and its goadings there. Only then would it be 
possible to avoid the heavy burden of anxiety or worry 
caused by egoism which otherwise would have 
unnecessarily to be borne by us. As soon as the urging of 
our egoism stops, the urging of the Lord begins to act. 
Whatever action is performed, being urged by that 
Lord thus, is action performed for the welfare of all 
beings ( GUa V, 25; XII, 4 ). 

For, He is all-pervading and it is His nature 
to secure the good of all. Action which is done on being 
impelled by Him is pure and the individual self staying 
in the body as a witness is not affected by it. For this 
reason has the instruction been given here that one 
should stay in the body as a mere witness. The means to 
be free from the fault of action is to do or cause to 
be done no action as a result of one's own goading or 
urging, to keep this body at the disposal of the highest 
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(8) Delusion Arising out of Ignorance. 
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The Lord creates not the authorship, the actions 
of the people, not [ either ] the connection between 
the actions and their fruits. The constituent elements 
( sattva, rajas, lamas in their combination ) themselves 
[ of every one ] do every thin^ [ lit, proceed to act ]. 
The all-pervading Lord accepts nobody’s sin, nobody’s 
merit. As the knowledge of beings is screened by ( or 
covered by ) ignorance, creatures get themselves 
deluded. (14-15.) 

[ The authorship of the people, the actioyi arising out 
of this authorship and the fruit accruing to people in 
consequence or as a result of that action-none of these is 

Lord with a view to having acts urged by Him done and 
to see whatever action will be carried out by this body 
in the capacity of a witness. Blessed is the person whose 
body is thus devoted as a result of being impelled by the 
highest Lord to the good of all. It is at once the duty 
and the goal of everyone to achieve this state of being 
blessed. Those who do not endeavour to be blessed in 
this manner are deluded through ignorance. The 
following two verses impart an instruction that deserves 
to be remembered in this connection: — 
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created by the Lord, It is the {sattva, rajas, tamas combina- 
tion of the constituents or ) nature that bring these into 
existence. The Lord does yiot take over any body*s merit or 
demerit. As the knowledge of people is wrapped up in 
ignorance, men get themselves deluded (24-15) ]. 


( 14-15 ) People who do not give up egoism and 
carry out actions with attachment to fruit are pained by 
the fruit of their actions. When they find their pain 
insufferable they exclaim ‘ see this misery which the Lord 
has caused to full to my lot ! What can we do under the 
circumstances ? Thus are people heard often to say 
that the Lord is the cause of both their happiness and 
misery. But this is mere ignorance of the people. For 
those men who carry out action under the influence of 
egoism-just those men and none others are afflicted by 
misery arising out of the fault of that action. If this 
fault or this demerit has arisen out of just what the man 
has done himself, what is the propriety of blaming the 
Lord in the matter ? It never would be reasonable to put 
one’s hand into fire and say the Lord has burnt it down* 
One who smuggles in his egoism and says he has done 
this thing or the other, deserves to experience the fruit 
6f his own action. What use would blaming others be ? 
Nothing would be achieved by shifting our responsibility 
on others. The straight path in this respect is that a man 
should either abandon his egoism or be prepared to 
experience misery. When one secures happiness, claiming 
this as an outcome of one's own action (saying ‘ I achiev- 
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(9) Knowledge Throwing Light on 
the Highest Principle. 
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Those who have that ignorance of theirs destroyed 
hy the knowledge of the self, their knowledge, like the 
sum, throws light on that highest [ principle ]. Those 
whose intellect takes delight in that [highest principle], 
those whose soufi has become one with that, those 
who have taken their firm stand on that and those 
whose mind is intent on that, have their sin washed 
away by knowledge and they are released from the 
circuit of birth and death. (i6“!7.) 

ed this ) and blaming the Lord for misery as soon as the 
latter presents itself to one, ( saying * the Lord has 
caused this to fall to my lot ' ) is a mere delusion arising 
out of one's ignorance. Men say so as their knowledge is 
wrapped by ignorance. In fact it is their egoism and 
ignorance alone that deserve to be blamed and the 
responsibility for this rests with none else. Men reap as 
they have sown. All this happens in keeping with nature 
[ sattva, rajas ^ tamas combination of the constituents of 
a man ]. But through ignorance men try to shift their 
blame on others and through delusion they make a state- 
ment to that effect. The following two verses state 
how the self-illuminating knowledge manifests itself to 
those who have removed this ignorance: — 
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[ By the acquisition of knowledge is the ignorance of 
the aspirant removed and on acccount of that knowledge the 
light of the highest principle or self manifests itself to him. 
Like the sun which is visible in the sky, the highest Lord is 
patent to him. On such a realisation the intellect, mind, firm 
stand and meditation-all these get themselves concentred on 
that highest Lord and this aspirant gets himself absorbed in 
Him, When he gets himself thus absorbed in Him, the aspi- 
rant becomes sinless and gets himself released from the 
circuit of birth and death ]. (^16-17. ) 


( 16-17 ) Like darkness getting itself dispelled at the 
appearance of light, ignorance gets itself destroyed as 
soon as knowledge is secured by man. Like the sun that 
has no idea of darkness, like nectar that knows not 
death, like the goddess of wealth who knows not poverty, 
knowledge knows not, permits not, ignorance. Knowledge 
of a science acquired by man removes the latter's 
ignorance about the same. This principle is applicable to 
even ordinary secular learning. But the term knowledge 
in the present context indicates knowledge of the highest 
principle or self. Understanding applying itself to 
liberation ( mokse dhlh ) is called ‘ knowledge * (jndnam). 
On the acquisition of this knowledge, as there is knowledge 
of all that deserves to be known that is secured, all one’s 
ignorance i. e. evidently one's ignorance regarding the 
self is totally removed. As soon as this ignorance is 
removed, the highest Self manifests itself like the sun 
to him. Read the following from the Rgveda regarding 
this: — 
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That highest place of Visnu i. e. all pervading 
one, those possessed of knowledge ever behold. Like the 
sun manifest in the sky, the highest Lord manifests him* 
self to them. Learned, doing their work skilfully, intelli- 
gent and ever vigilant that those who have secured the 
highest knowledge are, they alone behold the highest 
place of the all-pervading Lord in a shining condition.’' 

(Kgveda 1,22.) 

Hence has this been stated in the Gita — 

Tesam jnanam tat param adityavat prakdsayati. 

‘ Knowledge of those knowing ones renders the 
highest position [as clear ] as the light of the sun. ’ This 
obviously means that like the sun appearing in the sky, 
that highest place manifests itself to those knowing ones. 
One who has once seen that highest place is absorbed in 
it. Four terms from the 17th verse are particularly worthy 
of consideration in this respect. 1 ( tadbuddhayah ) Their 
intellect understands only one topic or object-not allowing 
any other to come within its range. The one topic or object 
grasped by their intellect is the highest Lord. Knowledge 
of the highest Self alone, of the Lord alone presents itself 
to their intellect and that knowledge alone is ever awake in 
their mind. 2 (Jtaddtmdnah) Those whose self has become 
identical in nature with that [ Lord ], those whose mind 
or internal organ has become absorbed in the highest 
Lord, those who take delight in* matters related to the 
highest Lord. 3 ( tannisthah ) Those who have taken a 
firm stand on the highest Lord and 4 {tatpardyanah), those 
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who consider the acquisition of this highest place as the 
goal of their life. Thus are those possessed of knowledge 
tinged by the Lord’s hue and hence have they all their 
sins or faults washed away by knowledge. Thus do they 
become free from fault, free from taint, spotless and 
clean. 

As their intellect, soul, mind, heart have all become 
of the same nature as the highest Lord, absorbed in the 
highest Lord, matters such as enjoyments etc, matters 
such as sexual desire, anger etc, find no room for them- 
selves there. On this account faults are not possible in 
their case. It is the nature of the heart that it admits 
only one theme at a time into its range. If sexual desire 
etc, abide in the heart, there would be no room for devotion 
to the highest Lord in it and if devotion to the highest 
Lord stays in the heart, there would be no room left there 
for such insignificant things as sexual desire etc. In view 
of this rule it behoves the aspirant not to allow any room 
for the insignificant things such as desire etc. He should 
strive and keep his heart ever engrossed in thoughts of 
the highest Lord. Thus would he attain joy that would 
endure. There is no other remedy, no means of securing 
uninterrupted joy. Letting our heart take in such matters 
as desire, anger etc, would enable us to have a little 
happiness for a while and a little unhappiness on other 
occasions. As long as the heart is intent on objects of 
pleasure, it would be impossible to secure uninterrupted 
joy. It is possible to secure uninterrupted joy, unlimited 
joy with the help of only one experience viz ‘ we are full 
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of or pervaded by the hightest Lord/ Similarly, along with 
this, on account of being full of or pervaded by the highest 
Lord, men, ‘attain the state free from coming back to the 

mundane existence again ( a^punaravritHm gacchanti )' 

(Gita, V, 17.) 

They thus get themselves released from the misery 
of being subjected to the circuit or round of birth and 
death. ‘ Moving like a wheel * or * coming back ’ are 
terms which signify being born again as well as the 
wheel of happiness and misery. In this mundane 
existence happiness follows misery and misery happiness. 
This wheel of happiness and misery is ever rotating. Day 
and night is this Time- Wheel moving. There is also the 
wheel of birth and death. There are in fact, many such 
wheels. A man is caught up in these, rotates with these, 
becomes insane, is afflicted, and troubled. As long as this 
one will be plunged in the enjoyment of objects of 
pleasure, it would be impossible for him to be free from 
the wheel of the pairs of opposites. All his dirt is washed 
away only by one thing viz, being full of the highest 
Lord and only thus is he released from movement along 
with this wheel. The next couple of verses describe the 
attitude as it is developed, on the aspirant’s being ever 
full of the thought of the highest Lord. To turn to them:- 
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(10) Seeing all With Evenness. 

( Sama-darsana ) 

msiw nra • 

s>srTT« ^ II \C II 

Irf^: ?rWf i^«FT »i?r: i 

r% a§r ^ ii K% ii 

Those possessed of knowledg^e see with evenness 
[ the same aU-pervading Brahman ], a Brahmana 
rich in possession of learning: and modesty ( or disci- 
pline ), a cow, an elephant, a dog and one [i. e. a can- 
dala ] who cooks [ and eats ] dog’s flesh. Those whose 
mind has become steady in this [ attitude of ] evenness 
[ towards all ], by them is conquered the round of 
birth and death even in this life. For, Brahman alone 
is there even and free from defects [ situated every- 
where ] and those [ men who see Brahman everywhere ] 
are ever situated in Brahman i, e. become absorbed in 
Brahman. (18-19) 

[ Those who secure right kind of knowledge of Atman, 
those high-souled Atman-knowing ones, experience in 
Brdhmanas, Ksatriyas, Vaisyas, Sudrds, Candelas, birds, 
beasts, trees etc. Brahman which is present in all entities in the 
same manner aiid to the same extent. They see in the various 
entities- in all of them- the self-same Brahman. Those who 
thus intuitively realise Brahman everywhere as though 
conquer bith and death and secure immortality. For, Brah- 
man free from defect is present alike everywhere, and on 
this faultless Brahman they take a firm stand and thus 
become faultless themselves. ](28.J9.) 
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Seeing the Same [ Brahman ] Everywhere. 

( 18-19 ) If one casts a glance at the world, one 
sees only distinctions such as high and low everywhere. 
If there be anything in the entire creation, it is just this 
distinction. As it is only this distinction which is patent 
to an average man, the sama-darsana or seeing the same 
highest principle present everywhere explained by sdstra 
or sacred works ( Scripture ) is what he cannot follow 
properly. Who would throw away the patent in preference 
to what is not patent ? This same is the feeling of all 
persons leading a primarily secular life. It is, therefore, 
necessary to consider here whether in fact there are i, or 
there are not ) distinctions in this creation. 

The Gita states in this verse:- ‘ Human beings such 
as a knowing and well-behaved Brahmana and an ignorant 
and ill-behaved Candala,- similarly beasts such as a 
cow, an elephant, a dog-all these must be regarded with 
an attitude of evenness. ’ It would obviously be wrong to 
look at them with an attitude characterised by un- 
evenness. The faultless and even principle which is 
present in these must be seen ( and realised by all). That 
is Brahman and on that having been seen ( and realised), 
there is the highest victory won in this world ( sargah 
jitah ). 

Here a question arises Are a Brahmana and a 
Candala on the same level or like each other ? It may as 
well be asked ; Are a human being and a beast, a dog 
and a cow each other’s equals ? That they are not each 
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other’s equals, that they are not on the same level is our 
usual experience. A Brahmana gives instruction and 
teaches discipline to those who badly stand in need of the 
same, while a Candala leads a sort of life where he ever 
remains dirty. A cow yields excellent milk which has a 
high nutritive value, while nothing like this yielding of 
milk is possible either for a dog or an elephant. When 
this difference between one and the other is patent to us 
all, how are we to develop an attitude of evenness 
towards all of these ? Do those possessed of knowledge 
not know the difference in the utility of cows and dogs ? 
Is it ever possible that there will be any similarity 
between these two classes ? Even when this difference 
between the two is quite patent to us, how would it be 
possible for us to regard the same with an attitude of 
evenness, -to consider both to be on the same level ? 

Doubts such as these often present themselves to 
the minds of average men. The reply to the query stated 
above is that even a man possessed of knowledge does 
experience the difference and know that milk can be 
had from cows, that dogs keep an excellent watch, that 
elephants carry very heavy loads. He does not approach 
a dog for the purpose of milking nor does he entrust to a 
cow the work of keeping a watch over his house. Even 
while experiencing this difference, he regards either with 
an attitude of evenness. The experience of both- a knowing 
person and an average man- so far as the appreciation of 
the distinction between one and the other is concerned is 
the same. But only the knowing person can maintain an 
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attitude of evenness. How this attitude of evenness 
can be reached is what ought to be considered here. 

Take ornaments of gold for instance. Some of them 
are to be worn on the head, some round the neck, some 
on the bosom, some on the wrist, some round the waist 
and some on the feet. Even men possessed of knowledge 
are aware that an ornament to be worn on the nose can 
ill suit the hand and that a bracelet would never be the 
proper ornament for the nose. They never wear the 
ornaments thus changing their respective places. All the 
same, they experience equality or evenness in respect of 
all the various ornaments in that all of them are fashioned 
out of gold, are essentially ‘ gold \ Take any of these 
ornaments, it has its essence-being made of gold- the same 
as that of the rest. Thus if a jar, a pitcher are fashioned 
out of clay, all of them will have the same nature viz. 
being clay in essence. An infinite number of brass vessels 
and copper-vessels are made by the brass-smiths and the 
copper-smiths. Every vessel has a separate existence of its 
own so far as the practical view i. e. the one relating to 
the use of the vessels is concerned. But so far as being 
made of brass and being made of copper are concerned 
many of the former class as also of the latter have a 
common feature or sameness of essence. Whatever be 
the vessel, so far as its material or constituent cause is 
concerned it must be copper or brass or clay. This is what 
has been made clear by these examples that though from 
the practical point of view there is difference that is 
experienced, the realisation of non-difference is possible 
in all those cases from the stand-point of evenness. 

23 
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A mosquito is one of the smallest and an elephant 
one of the biggest of creatures. But apart from the 
smallness of the former and the bigness of the latter, both 
are on the same level in point of being creatures or live 
beings. Similarly though a Brahmana, a Candala, an 
elephant, a cow, a dog, a mosquito etc be belonging to 
different categories, all of them are living beings, and as 
living beings they have some common characteristics of 
living beings. This is the sameness of their level viz, all of 
them being living beings. Life is equally dear to all. Death 
is equally dreaded by all, Thus the sameness of all is 
well worth being studied. A serpant-bite will cause 
the same amount of pain to a Candela as to a Brahmana. 
In sleep both experience the same state. Thus viewed, the 
sameness of the level of both is well apprecitated. Read 
in this connection: — 

O Arjuna, one who sees everywhere i. e. everyone 
by comparing the latter with himself and has the same 
attitude towards happiness and misery,- he is considered 
the highest among the followers of the yoga. ' 

(Gita VI, 22.) 

Here the attitude developed by comparing everyone 
to oneself is taught. The state in which a man regards all 
as himself is the highest. This is the difference between 
a beast and a human being. A man possesses this attitude 
developed by comparing others to oneself. As a beast is 
never in a position to take this attitude, man is on a 
higher level than the beast. 
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Higher even than the attitude developed on compari- 
sion of others with oneself is the sama-^drsti or attitude 
of evenness, sameness. For, sama’darsana signifies 
Brdhma-darsana or the intuitive realisation of Brahman 
[ everywhere]. 

* For, Brahman is without fault, even [everywhere] 
( nirdosam hi samam Brahma. ’ V, 19. ) Ever faultless 
and ever even- that is Brahman. It never happens that 
Brahman is more in a place than in another. Like ether 
which is all-pervading Brahman is even, everywhere 
[ present ]. Hence the term sama^darsana means the 
same thing as Brahma-dar^ana. 

‘ The intelligent ones ( or the learned ones ) behold 
evenly [ the same principle everywhere ] ' panditah 
sama-darUnah (Gita V, 18). Obviously they see Brahman 
everywhere and always. They intuitively realise Brahman 
all the time. As they see Brahman in a Brahma^a 
they see it in a Candala, a cow, an elephant, a dog etc. 
To them every entity or object in the world thus appears 
as Brahman. This universe is a form of Brahman. This is 
what they clearly see. Whatever be the object they look 
at, they feel that it is just Brahman which having put on 
that form is appearing before them. Thus their attitude 
that all is Brahman continues forever. There is no 
break in it. They see Braahman, hear Brhman, serve or 
wait on Brahman, and ultimately become of the same 
nature as Brahman ( or are absorbed in Brahman ), 
Read: — 
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‘ Offering, the material to be offered as an oblation, 
fire, the priest who offers-all these are Brahman, One 
who has developed an attitude that is full of Brahman 
himself becomes Brahman. ’ ( Gita, IV, 24 ). This is the 
principle taught here in Gita, V, 19) — 

‘ Those whose mind has taken a firm stand on this 
attitude of evenness-blessed and victorious have they 
become. Similarly they are faultless and even. ’ Having 
such an even attitude of mind is the final goal of man. 
This is the characteristic of a perfect man. The attitude 
of evenness which is necessary in respect of the high and 
the low, in regard to matters of joy and sorrow, in 
respect of the moving and the not-moving ( i. e. the 
sentient and the non-sentient ) is this very attitude. 

A man is generally seen to be partial to those who 
are his kith and kin. He generally shows contempt for 
others. But a person who has developed the attitude of 
evenness remains impartial. He would never show any 
partiality for his own relatives. Nor would he be indiffer- 
ent to others. He would be even towards all. This evenness 
is a sure indication of the greatness of a man. Arjuna’s 
attitude had become un-even. He had said — 

* These are my grandfathers, these my maternal 
uncles, these uncles, brothers and these in the same 
position as my sire etc, and hence it is not proper to 
kill these. ’ These words are prompted by partiality. As a 
result of this, Arjuna was unable to decide for himself 
whether those persons represented good or evil, as he had 
lost the evenness of attitude which is absolutely necessary 
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for coming to a decision of this type. He wanted to be 
partial to his relatives and did not want even to think of 
the stability of the world. This is the un-evenness of his 
mind. It was desirable from the divine one’s view-point to 
destroy this unevenness of Arjuna’s mind and to make it 
full of evenness. A man has to decide what his duty is 
from the point of view of the world. It is a crime to 
destroy the world for one's own relatives. Offering an 
individual, dedicating an individual for the welfare of the 
group or the community or humanity-and just this offer- 
ing- is man’s duty. 

A maintenance of this attitude of evenness in one’s 
own mind develops in one the sense or spirit of service 
too. For, as a result of the attitude that everywhere there 
is the same principle, the same Highest Lord is realised 
everywhere and as the highest Lord is the object of 
worship of all and worthy of veneration by all, it is only 
natural that the aspiring person, would have his sense of 
worship more and more developed. Such an aspirant is 
seen to be serving the highest Lord everywhere. If he be 
a Brahmana, he worships the highest Lord by his 
teaching. If he be a ksatriya, he serves the highest Lord 
through the annihilation of the wicked and the protection 
of the good. Doing the good, accomplishing the well-being 
of all people is service of the Lord. If the aspirant be a 
physician by profession, he should treat the patient who 
has approached him properly and thus through his duty 
[ as a physician ] serve the highest Lord. Whether a man 
be an officer, a pleader, a servant, a craftsman, a capitalist 
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or any one else, whatever be his condition or vocation, 
if he has developed the attitude of evenness, undoubtedly 
would he serve the highest Lord in the manner indicated, 
maintaining his attitude of evenness all the while and 
accomplish through right behaviour his own spiritual 
perfection. 

The attitude of evenness brings in its train 
faultlessness, victory, immortality and finally liberation 
or salvation too. As soon as this attitude of evenness is 
secured, a man has his bonds snapped asunder. For, bonds 
have the power to hold a man only as long as he has an 
uneven attitude. 

Even on the attainment of the attitude of evenness, 
in the secular dealings there would not be the same 
behaviour towards all. Even a high-souled person possess- 
ed of this attitude of evenness would not keep a whisp of 
hay before a learned man and serve a cow a rich sweet 
dish. Even this person will maintain the necessary 
difference in his secular dealings. A man possessed of the 
attitude of evenness would look on all creatures consider- 
ing them to be on the same level as his own self and 
would realise that as he himself will be afflicted in the 
absence of food and water, so would a cow be if the 
latter does not get the required amount of grass etc. Thus 
would he experience the presence and the sameness of 
the self everywhere and dedicate himself for the welfare 
of all. With this welfare of all in view, he would be only 
too ready to serve and would sacrifice himself at the 

altar of the good of all. In this manner, would he carry 
on the service of all beings all the time. 
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When the attitude of evenness everywhere is 
developed, Brahman is realised everywhere and the 
aspirant himself ultimately becomes Brahman. A man 
who realises the highest Lord everywhere become puresin 
his behaviour and having become pure becomes spotless. 
Thus the attitude of evenness leads to self -purification. 

Attitude of Evenness towards Oneself 

There is one more means to the attainment of the 
attitude of evenness everyw'here. To think about our 
body itself : there are the limbs such as the face, the 
arms, the bosom, the belly, the thighs and the feet. 
There are the ten sense-organs- five of which are know- 
ledge-organs and five action-organs. Of these the eyes, 
the face etc are beautiful. As anus is the organ of 
excretion of faeces, it is affected by dirt. Whether a limb 
or an organ be beautiful or one affected by dirt, there 
is the same work in the interest of the soul that is 
carried out by them. It is not true to say that the soul is 
there in the beautiful face alone and not in the feet which 
are dirt-soilded. It is present in the whole of the body in 
the form of life. If the readers understand the presence 
of the soul in their body, they will be able to grasp hovs 
the highest Lord is present equally in the entire universe 
For, there is the same rule that applies to the macrocosn 
as to the microcosm. Hence the aspirant who will see thi 
evenness of his self in the body, will be able to under 
stand the evenness of the highest Lord in the universe 
The Vedas too bring out this very principle : — 
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^ SH'^T JTirfe^JTr^ i 

agrrSir x^imi n ii 
argRqr5f«as8r^crT?flr ra?5{Tarf*Ti% afig?srn i 
?Fr agi^r»r2^KrcJTr ii n 

One who is not over“joyed by the acquisition of a 
thing dearly loved and who does not get himself disgust- 
ed on coming across [ or having to face ] what is 
disagreeable-he, firm of intellect, never deluded, knower 
of Brahman should be regarded as one who has got 
himself firmly established in Brahman. One who is not 
attached to the external objects of enjoyment- whatever 
happiness he acquires within himself- that unending 
happiness does the one who is following the yoga of 
being in union with Brahman acquire. ( 20 - 21 .) 

‘ Those that know Brahman in a man,- they can 
realise the highest Lord, the Lord of creatures in 
the universe' (ye puruse Brahma viduh te viduh 
paramesthmam. Atharvaveda X, 7, 17.) 

Hence it is proper to realise evenness in one’s own 
body first. And then on applying the same principle to 
the universe, it would be possible to understand how the 
entire universe is only a form of Brahman. This itself is 
the vi^va-rupa-darsana ( beholding the universe form of 
the highest Lord ). 

Thus a man who has the attitude of evenness, 
becomes perfect and worthy of salutation by all. The 
same person is further described in the two following 
verses : — 
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[ Dont be overjoyed or exhilerated at the acquisition 
of what is agreeable. Likewise dont be afflicted on coming 
across what is disagreeable. In either of the two circumst- 
ances, maintain an attitude such as would be possible in the 
absence of the desire for both. Maintain the firmness of 
mind in such a way and dont be drawn into the meshes of 
any temptation. Thus would the state [ or status^ of Brah- 
man be acquired. The peace which one has if one is not 
attached to external objects of enjoyment, gives to the 
soul uninterrupted serenity. Thus having got oneself absorbed 
in Brahman, being one with Brahman, joy that knows no 
break is secured ]. (20-21) 

( 20-21 ) The question is often asked : how should 
an ordinary man and a Brahman-knower be distinguished 
from each other ? The two verses supply an answer to 
the same: — 

Ordinary Man. 

An ordinary man is so much intoxicated on obtaining 
an object of his liking that he practically loses his sense. 
On being appointed to a post of authority, on securing a 
vast amount of wealth on having an extraordinarily 
beautiful wife, ordinary run of men become so full of 
pride that they care not a whit for others and in their 
frenzy commit such blunders that thereby they bring 
about their downfall in no time. Similarly, when some- 
thing disagreeable happens, when one is dethroned or 
loses his wealth or when one is compelled to stay away 
from one’s. wife or when there is a calamity peculiar to 
secular life that one is confronted by, one becomes so full 
of grief that due to that one loses one’s sense. Men falling 
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into this category can do no useful work in both happi- 
ness and unhappiness and thus turn their life into a 
waste. Their mind is incapable of doing anything 
auspicious by reason of inordinate pride in favourable 
circumstances and due to extreme dejection in unfavour- 
able circumstances. In either case the necessary steadiness 
of mind cannot be maintained by them. 

A man devotes himself to political activities^ strives 
for the uplift of the people and is troubled by the king’s 
officers or the state’s officers. If he were to lose his 
courage and be full of despair on account of the trouble 
thus inflicted on him by the state authorities, he would 
not be able to achieve anything. For this the mind must 
be so trained and equipped as to be more delicate than 
even a flower and harder, on occasions, than even the 
thunderbolt. The mind would under no circumstances be 
crushed under the weight of unfavourable conditions. As 
a mountain is never washed away by a mirage in floods 
or does not fly due to the velocity of the wind, remains 
firm without budging an inch even when growing in 
height, even so should a man’s mind remain ever firm. 

When wicked persons come in power, they persecute 
the virtuous, beat them and subject them to an infinite 
number of afflictions. Not that the high-souled ones are 
not pained to be struck physically. Being pained on 
account of the stokes on the body or due to hunger or on 
account of some other cause is only the nature of the 
body. As an ordinary man is under the sway of this pain, 
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he becomes unfit to do anything. But a superior kind of 
man swerves not from the path of his duty even when 
faced with painful state on account of physical torture. 
Whether the enemies be tormenting him or friends giving 
him happiness, whether his body is in happiness or distress, 
his mind is ever possessed of evenness and therefore full 
of peace. 

One who is not crushed by unfavourable circum- 
stances but maintains the loftiness of his spirit by rising 
superior to the circumstances-he is one with a steady 
mind. One with a steady mind is not deluded. One who 
is crushed under the weight of unfavourable circum- 
stances is deluded. He has no opinion or well-considered 
view of his own. His mind goes along the path taken by 
that of the rest or the majority of people. Being afflicted 
by external unhappiness and being happy on account of 
external happiness is itself the same thing as drifting along 
with the world-current. Those who would thus drift would 

not be able to achieve anything extraordinary. Only those 
who even after having fallen into a great current cross 
the same with their own strength are considered to be 
possessed of a steady mind. These very persons win the 
homage of the world and these very persons start eras 
which are later known after them. As a comparison of 
the Brahman knower and the deluded one is sure to 
be instructive, the same is presented in a tabular form 
below: — 
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Brahman-knower 
( 1 ) He does not get elated on 
securing the agreeable. 


( 3 ) Is not deluded 
( asam-mudha ) 

( 4 ) Has a steady mind 
( Sthira-buddhih ) 

( 5 ) Is not attached to enjoy- 
ments 

( bho^esu asabtah ) 

( 6 ) Wins happiness within the 
self 

( Atmani siikham vindati ) 

( 7 ) Enjoys happiness that 
knows no decay 


( aksayam sukham asnute) 


Chapter V 
Deluded 

( 1 ) Is over-joyed at the 
acquisition of the 
agreeable 

( priyam prdpya 
harsati ) 

( 2 ) Is dejected to come 
across the 
disagreeable 

( apriyam prdpya 
udvijati ) 

( 3 ) Is deluded 
( sammudha ) 

( 4 ) Has a fickle mind 
( cancala-buddhih ) 

( 5 ) Takes delight in 
enjoyments 
( bhogesu saktah ) 

( 6 ) Gets happiness from 
enjoyments without 
( bdhya-bhogesu 
sukham vindati ) 

( 7 ) Experiences happi- 
ness occasionally & 
unhappiness 
occasionally 

( kinchit sukham 
asnute, kinchit 
duhkham asnute ) 


( priyam prdpya na prahrsyati 

( 2 ) Is not dejected to see the 
disagreeable or to experience 
it. 

( apriyam prdpya na udvijati ) 
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This brings out the nature of a Brahman-knower 
and a person leading secular life. It need not be conclud- 
ed here that a Brahman-knower can never or cannot as a 
rule succeed in secular life. In fact, he succeeds in secular 
life and then achieves even the highest goal. For being 
successful in secular life too, it is necessary to be possessed 
of a steady mind and to remain unattached to fruit. 
Evidently then, as follows from the description of the 
Brahman-knower given above, he does not drift with the 
current of the worldly life. Instead, he controls and 
directs in the proper manner the stream of secular life. 
He establishes his mastery over it. A man who follows the 
secular kind of life becomes a slave to that mode of life. 
A Brahman-knower, however, keeps secular life under his 
control. He makes secular life a veritable toy or play- 
thing for him and the individual who is leading secular 
kind of life becomes himself a plaything of that kind of 
life. Readers should carefully understand the difference 
between the two and appreciate the real worth of either. 

The Inner Stream. 

In the soul of men there flows on uninterruptedly 
a stream of joy. When its external propensities are 
inhibited or stopped, it begins to flow for the individual. 
Ordinary run of men consider themselves happy only on 
having secured external pleasures. But this is an illusion 
they are labouring under. Think, with a view to getting 
the necessary experience, of the dream condition and the 
profound-sleep condition of man. The happiness a man 
has during these two conditions is what he cannot get 
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due to any external object. All the happiness he gets is 
happiness within. This happiness every man experiences 
every day. As long as a man is engrossed and continues 
takipg delight in external enjoyment, this stream of 
inner joy-uninterrupted joy-does not start. But the greater 
the removal of his inclination to external enjoyments, the 
greater is the measure of the experience of the man of 
this uninterrupted inner stream of joy. On this account 
has it been stated in Gita V, 21 — 

‘ One not attached to extenal objects of enjoyment 
secures the extraordinary joy that is contained within 
one s self (hahy asperse su asaktatma atmani sukham vindati), 
Man must win this joy, this happiness. This joy is within 
one's self and can be obtained only by turning ourselvess 
inwards. The external objects of enjoyment are transient 
and the pleasure derived from these enjoyments which 
are transient is naturally itself only transient. Joy which 
is transient lasts for a while and is then no more. What 
benefit could be had from such a joy as this? The longing 
'for inexhaustible joy or happiness that there is in the 
human heart can never be fulfilled by the external objects 
of enjoyment. 

Drinking water makes one happy; but for this 
happiness it is necessary that one becomes thirsty as also 
that one gets excellent drinking water. When one is 
thirsty and gets excellent water, one's thirst is quenched 
even by a small quantity of that water. But if one is not 
thirsty, even that excellent water would not serve any 
purpose, would not give any joy. All external enjoyments 
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are of this nature. Enjoyments which are pleasing now, 
cease to be so on another occasion. Those who believe in 
such uncertain objects of pleasure are themselves deluded 
and misled. 

In fact there is no happiness in the external enjoy- 
ments. It is there within one’s self. As soon as one is 
thirsty, one is led to go out and drink water by one’s 
natural inclination. The moment water is available, a 
man’s external inclination, ceases. As soon as the external 
inclination ceases, the same turns towards its own nature 
i. e. towards the self and that same is the inward inclina- 
tion. As soon as the inclination turns inwards, it yields 
happiness. It is a mistake-nay a delusion-to imagine that 
the external objects yield happiness. The happiness that 
man always gets is happiness which he gets from within 
his self only. This happiness is inexhaustible. Notwith- 
standing this all men who lead a secular life are ever 
busy accumulating external objects of enjoyment. This is 
one of the great surprises of this world. This is delusion 
and folly, delusion and folly, pure and simple. 

Union With Brahman. 

( Brahma-yoga ) 

To turn the mind inwards and stop it from going 
out in search of objects of enjoyment is itself Brahma- 
yoga or union with Brahman. To experience the presence 
of Brahman everywhere, to realise that the whole world 
is pervaded by Brahman, to know that this Brahman is 
within one-self and to keep one’s self ever in contact with 
the same, ever in union with the same, is itself called 
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^ v»>»n ^.^iPnsi^i ^ • 

3 n?r?crgFcrt ^ %g 11 11 

Those enjoyments which arise out of contact [with 
external objects ] are sources of misery [and] possess-- 
ed of a beginning and an end. [ and therefore ] O son 
of Kunti! a wise man takes no delight in them. ( 22 .) 

[The experience of joy which is had as a result of an 
excellent contact of their objects ivith the sense-organs, being 
undoubtedly a cause of misery^ and that joy being such as 
arises only to disappear, is incapable of attracting an 
intelligent man to itself, ] ( 22 ) 

Brahma-yoga. One musthecome Brahma-yoga-yukta-atmd 
i. e. with one’s self ever in union with Brahman which is 
within oneself [ and not outside. ] By constantly uniting 
our self with Brahman and by never letting ourselves 
forget that Brahman, a state of being intent on Brahman 
is achieved and the state is not interrupted. As the 
individuals leading secular life are ever interested in 
worldly matters, the high-souled Brahman-knower is all 
the time intent on Brahman. One who is intent on 
Brahman,becomes Brahman and wins happiness inexhaus- 
tible. The knowing person who is intent on Brahman is 
never engrossed in matters secular as these latter are 
according to him insignificant. This is what is stated in 
the following verse; — 

(22) All enjoyments have arisen out of samsparsa- 
There are many kinds of sparsa (contact). While thinking 
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about sparsa^ it is necessary to take into consideration 
these types of sp^^rsa viz., spcirsa, samsparsa or susparsa c6 
kusparsa. The word sparia is indicative of ordinary contact. 
Evil contact leading to pain or misery is called kusparsa and 
an excellent pleasure-yielding contact is called either sam- 
sparsa or susparsa. It is not at all necessary to think about 
evil contact or kusparsa. For, no person is ever deceived by 
a kusparsa or in respect of a kusparsa. That from where 
kusparsa takes place, he avoids or keeps away. Men are 
deceived in regard to susparsa or samsparsa only and 
hence has this been stated here that the enjoyments which 
become available on account of this excellent contact 
and the happiness, which people imagine, arises out of 
that excellent contact- that is no real happiness. On the 
contrary it is a happiness that only increases our misery. 
It is not proper, therefore, to be engrossed in those 
enjoyments. These enjoyments have a beginning and an 
end. This evidently means that these enjoyments arise 
one moment and get themselves destroyed the next. As 
these are transient, it is not proper for anyone to be 
attached to such non-enduring happiness. Hence the 
knowing persons are not attached to enjoyments. This is 
the purport of the verse and it deserves to be considered 
at a greater length. 

Every man is aware as to how an excellent contact 
yields happiness or pleasure. When there is extreme cold 
in weather, a warm contact with woolen clothes is 
pleasant. The moment the discomfort due to extreme 
cold would be removed, the pleasure arising out of the 
24 
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warm contact too would cease and hence has it beeu 
said that the pleasure arising out of excellent contact is 
possessed of an end. 

When one is hungry, contact with sweet food gives 
one delight. As long as hunger lasts, the pleasure arising 
out of the eating of food too lasts. The moment there is 
no hunger, there is no pleasure arising out of food' 
[ -contact ] either. The same should be regarded to be 
true of all pleasures arising out of excellent touches or 
contacts. This would make it clear that mere excellent 
contact too does not give pleasure. It is necessary that 
there is a longing for that contact produced in our mind. 
In the absence of a longing, howsoever excellent be the 
contact that takes place, there would be no pleasure or 
happiness yielded by it. 

It would therefore be right to say that if there be 
desire in us and a contact in keeping with that desire, 
there would be happiness, not otherwise. Hence this 
pleasure arising out of contact is not-lasting. If there be 
no desire, if there be no object, if one’s heart is not set 
on it, there is no pleasure. There is no pleasure even 
after the fulfilment of the desire. Enjoyment of the same 
object uninterruptedly too does not give the same 
happiness as it gives in the beginning or for the first 
time. This being the state of pleasure arising out of 
contact, the pleasure that arises out of excellent contact 
is produced and destroyed and hence has it been said 
that it is not lasting. On this account nobody should 
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pursue this unenduring pleasure. All should strive for the 
achievement of happiness eternal. 


If this pleasure arising out of contact is non-eternal, 
which is the eternal pleasure ? Such a question presents 
itself to our mind here. This verse is conclusive in 
regard to this question i. e. its answer. Read:— - 

Jiqnreternal happiness Eternal happiness 


Enjoyment arising out Enjoyment without contact 

of contact 

Pleasure of object of enjoyment Delight without any object 

Cause of misery Cause of delight 

With a beginning and an end Beginningless and endless 

Non-eternal Eternal 

A wise man is not delighted A wise man is delighted. 

An ignorant person takes An ignorant person is not 
delight qualified for. 

This table would make it clear that there are two 
kinds of pleasure. One kind of pleasure is that which 
arises out of objects and the other is that which can 
be acquired by leaving the objects to themselves and by 
turning to our own self- the one that arises out of just 
ourself, in ourself. The pleasure arising out of a contact 
with objects is dependent on the objects and hence 
interrupted, while the happiness available in our own self, 
independent of any other means as it is, is uninterrupted 
and lasting. Pleasure given by objects of enjoyment 
produces unhappiness. Delight of and in the self causes 
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no unhappiness, no grief. Ignorant persons get themselves 
bound by the noose of the pleasure of objects of enjoyment. 
The knowing ones, however, experience uninterruptedly 
the ceaseless happiness arising out of the self and are 
absorbed in self-delight. 

It is necessary to explain here in brief the nature 
of the origin of the pleasure and pain arising out of 
the objects of enjoyment. Proper eating and drinking 
yield pleasure. This pleasure is what can be acquired 
from external objects. Out of longing for this pleasure 
the tongue gets more and more attached to tasting juices. 
With the desire of getting more and more dishes with a 
particular taste, a man goes on ever more accumulating 
the ingredients of those dainty dishes. With the desire of 
getting the ingredients all for himself, he keeps others 
away from them out of selfishness. Consequently there is 
hatred caused on that account. Such hatred leads to 
infinite quarrels and thus there is an increase in the 
misery falling to the lot of the people. In this fire in the 
form of quarrel, the community as a whole,like individuals, 
suffers a lot. On account of the growth of longing for 
enjoyments- a growth which is not effectively checked- 
the misery of all persons is at once augmented and 
intensified. The knowing ones do not, therefore, get 
themselves caught in the meshes of these enjoyments of 
objects of pleasure, as has been pointed out. It is proper, 
therefore, for all to avoid being attached to these enjoy- 
ments of objects of pleasure and secure the happiness not 
related to or arising out of any object that can be had 
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(11) Bearing the Vehemence 
(or Impeteousity) of Desire and Hnger 

^ H ^ n ll 

One who becomes able to bear the vehemence ( or 
impeteousity ) of desire and angler before the fall of the 
body even in this world ( i. e. while one is alive)- that 
man is a follower of the path of yog^a, that man is 
happy. (23) 

[ While a man is leading his life as a denizen of this 
mortal world i, e. before the fall of our body, while yet he is 
alive, he should learn bearing the vehemence or impeteousity 
of desire and anger. He should never be under their sway. 
He should keep himself unmoved, absolutely steady, even 
when there is the appearance of that vehemence or impeteou- 
sity. One who would conquer this vehemence would be happy. 
Conquering the vehemence of the two viz, desire and anger 
is yoga. ] (23.) 

( from and ) within the self. How one should endeavour 
to win this uninterrupted happiness, what device should be 
resorted to with this unending happiness in view is what 
the following verse deals with: — . 

( 23 ) T wo kinds of yoga have been taught before 
this: — 

( 1 ) Yoga which consists of skill in action ( karma^ 
kausalya ) at Gita, II, 50 and ( 2 ) yoga which is the 
same thing as equanimity or evenness ( samahh^va ) with 
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regard to the pairs of opposites ( dvandvas ) at Gita II, 
48. In this verse i. e. GUa V, 23, there is a third yoga, 
that has been taught: bearing or putting up with the 
vehemence or impeteousity of desire and anger too is a 
very important yoga. By practising this yoga a man gets 
real i. e. lasting happiness. By goga which is of the 
essence of skill in action the best action takes place or 
can be carried out. By yoga which is of the nature of 
equanimity or evenness in respect of the pairs of opposites, 
the pairs of opposites are incapacitated to cause any 
trouble and by yoga consisting of putting up with the vehe- 
mence of desire and anger a man's strength is increased. All 
the three kinds of yoga are extremely important and they 
definitely bring about the spiritual elevation of the aspirant. 

The vemence of both desire and anger is extremely 
great. Visvamitra was practising the severest of austerities. 
But at the sight of a celestial damsel named Menaka 
once, so strong became the urge of desire in him, so 
unbearable its vehemence, that the sage fell off from his 
austerities. Sukacharya too was practising austerities. 
He was observing celibacy right since his early boyhood. 
A celestial damsel presented herself to him with a view 
to interrupting to his austerities. As Sukacharya was 
capable of putting up with i. e. of not being swayed by the 
vehemence of desire, his mind was not perturbed by that 
vehemence. This is the difference in the mental strength 
of the two sages. Visvamitra’s mind proved itself incapable 
of putting up with the vehemence of desire. Perhaps it 
may be contended here that in the mind of Sukachar3ra, 
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desire as such did not arise ( due to the sage’s infancy) 
and that Visvamitra's mind became too full of desire and 
was dragged by the latter. Much higher is the state 
where there is no origination of desire in one's mind, 
than the state of putting up with the vehemence of desire. 
There cannot be any doubt about the truth of this last 
statement. These two instances will enable the readers 
to understand the precise point or the vital issue which is 
involved in either putting up with the vehemence of 
desire or in not putting up with the same. Most of the 
men leading a secular life are incapable of putting up 
with the vehemence of desire. Due to the weakness of the 
mind, the mind of these begins quivering or shaking and 
far from this mind which flows with the current of the 
stream being able to win steadiness and peace, it ever is 
disturbed and keeps on chafing all the time. 

Whatever the velocity of wind, a mountain remains 
steady. For, it can put up with the extreme velocity of wind. 
But even a gentle breeze causes the leaves of trees to 
move. For, they cannot put up with the velocity of wind. 
This makes it quite clear that inorder to be able to put up 
with the vehemence of the enemy and remain firm in one’s 
own position or maintain the stand one has taken, one 
must have uncommon strength in one s possession. If 
the enemy's vehemence supplants us from our position, it 
is our own weakness which is to blame. 

As the terms ‘ saham^na ' and *asahya' in the Vedas 
convey this very idea, they deserve to be particularly 
meditated on at this stage. ’ Sa^han^na^ means one who 
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puts up with the enemy’s vehemence and maintains his 
own position or stand with firmness and ^asahya ’ means 
one whose vehemence proves to be unbearable to the 
enemy. Both the terms indicate our strength. The very 
same is the import of ‘putting up with the vehemence of 
desire and anger.* To put up with the vehemence of 
desire and anger means increasing one’s strength by 
practising yoga and thus bring the two viz. desire and anger 
under one’s subjugation. Increasing our own strength 
enables us bring the enemy under our subjugation and 
reduction in our strength helps the enemy lord it over us^ 

That man who while he is leading his life as a 
denizen of the world of mortals, in that very existence of 
his i. e. prior to death can bear the vehemence of desire 
and anger i. e. can keep the two under control, without 
letting them lord it over him, that man is a yog\ that 
man is happy. 

If a man’s mind is weak when he is attacked by 
desire, desire establishes its mastery over the mind and 
as a result there begins an unusual agitation in the body. 
This agitation acts on the vital fluid in the body i. e. on 
the semen which begins flowing uncontrolled. The entire 
physique becomes weak and the brain too loses its 
potence. The vehemence of desire thus works havoc with 
the physical as well as intellectual strength of a man. If 
the attacks of desire with their characteristic vehemence are 
repeated again and again, causing loss of physical vigour 
as also mental strength every time, a stage is sure to be 
reached before long when the victim of these attacks will 
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grow so weak and emaciated that he would be an easy 
prey to such terrible diseases as tuberculosis and collapse. 

In a like manner, the vehemence of anger causes 
destruction of the life-particles in the blood and the 
latter having become extremely weak leads to a state of 
utter delusion of the brain. If the vehemence of anger 
increases even after this, the victim turns mad or insane, 
in extreme cases. Thus viewed desire and anger are the 
two worst enemies of man and it is therefore necessary 
to see that there is no scope given to their vehemence 
growing beyond proportion. Hence has the following been 
stated in the Gita elsewhere — 

‘This one is desire, this one is anger, arising out of 
the constituent (called) rajas\\.e. the element of activity] , 
a great devourer, a great sinner. Know this one to be 
your enemy in this world.* (Ill, 37 ) The two viz, desire 
and anger have, therefore, to be regarded as our enemies 
and we must ever beware of them. 

‘ Bound down by hundreds of nooses in the form of 
hopes, ever in the clutches of desire and anger, (men) desire 
[ to have ] heaps of wealth [ or material amassed ], with 
injustice, for the enjoyments of the objects of their desire. 
This piling or accumulation of wealth or material by a few 
leads to the affliction of humanity as a whole. Hence is 
it that — 

‘ On all sides of self-controlled ones, free from desire 
and anger, with their minds under control, with the soul 
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known by them [properly], there is the bliss [in the form] 
of Brahman [everywhere] ’ (Gita V, 26 ) 

This is the reward of control exercised over desire 
^nd anger. Further read — 

‘Caused to move round and round by numerous 
intentions, caught in the meshes of the net of infatuation, 
men attached extremely to the enjoyment of their 
[objects of] desire fall into the impure hell ’ 

( Gita XVI, 16 ) 

Being under the influence of desire and anger thus 
leads man to the most terrible downfall while an 
effective control exercised over the two enables man to 
win his spiritual perfection. It is therefore necessary for 
a man desirous of having himself elevated to practise 
the yoga with bearing the vehemence of desire and anger 
as its essence. Man can practise this yoga every day. 
Before going to bed, every day, men should retire to a 
secluded place and think over the entire routine of the 
day that is spent and they should try to recall the 
number of times that they are attacked by the vehemence 
of desire and anger. They should also recall whether in 
the course of the day spent they allowed themselves to 
be dragged away by the vehemence or they exercised 
‘Cntrol over it. An aspirant should think over this and pray 
to God that he be enabled to bear the vehemence and 
secure perfect mastery over yoga. Again on getting up 
every morning an aspirant should resolve. ‘I shall bear 
the vehemence of desire, and anger to-day and not be 
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(12) Brahma* nirvana 

( Bliss of Brahman-realisation ) 



w n ^8 ii 

%5ilr«n v<rTfJiR: ii 

aiR*^«rf^rg^Rr vcftat i 

a^TRafor ii « 

One who gets happiness from within, he who has 
peace in his mind, likewise, one who has the light of 
knowledge in his heart- that follower of yoga becoming 
himself of the nature of Brahman, wfns the peace of 
Brahman. Those who have all their sins detroyed, those 
who have all their doubts removed, those who have 
exercised self-control, and those who are devoted to 
the well-beinjg of all beings, such persons endowed with 
the capacity to see what lies beyond the range of the 
sense-organs win the peace of Brahman. Those who 
have got rid of desire and anger, those that have 
controlled themselves, controlled their mind and those 
that have known themselves, have always on all sides 
the peace of Brahman. (24-26.) 

dragged away by them.' This introspection thus practised 
increases the strength of the aspirant. His mind becomes 
capable of bearing the vehemence of desire and anger. 
This is the (perfection or ) achievement of yoga and the 
(perfection or) achievement is called ‘Brahma-nirvana * or 
the bliss of Brahman (- realisation ). To turn to the 
description of the bliss contained in the three verses 
that follow- 
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[ Those who get happiness within themselves without 
any external causes being operative, those in whose minds^ 
there is peace which cannot be disturbed, those who have 
inown the self in their heart, those who have all their sin and 
doubt destroyed, those who have thoroughly controlled 
themselves, those, likewise, who take delight in doing what 
leads to the welfare of all beings, those who have thrown 
overboard desire and anger, such persons exercising self- 
control and capable of seeing trans-mundane principles secure 
the peace of Brahman, ] (24-26.) 

( 24-26 ) The verses describe the person who is in a 
position to secure the ultimate goal of the entire 
human species i. e. the Brahman peace. On a meditation 
of the contents of these verses, it becomes easily intellig- 
ible how there are the two classes of men ( 1 ) those who 
win peace which is Brahman and ( 2 ) those who fail to 
win such peace. Let us now turn to a consideration of the 
nature of the two classes: — 

Those who Fail to 
Achieve the Peace of 
Brahman. 

( 1 ) Those who get 

happiness only as a 
result of their contact 
with external 
ob j ec ts-happiness 
however which is 
the cause of misery. 
Gita V, 22. 


Those who win 
Brahman-Salvation 

( 1 ) Antahsukha i. e. of 
those who get 
happiness within 
the self 
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^ 2 ) Antar^r^rnAh — 

Those who have 
peace within their 
heart; those that are 
happy with the 
happiness of the self. 

( 3 ) Antarjyotih, 

vidii^tma rsih — 
those who have light 
in their possession, 
those who have 
acquired self-know- 
ledge. Those who 
have their doubts 
removed by their 
intuition.Those who 
perceive even what | 
lies beyond the ken 
of the senses, those 
who are possessed 
of knowledge. 

< 4 ) BrahmabJiutdh — 
one who is extensive 
or pervasive as 
Brahman. 

5 ) Ksinahalmas^h — 
Those with sins 
destroyed. 


( 2 ) Those who are 
perturbed both 
within and without^ 
those who are 
chafing day in and 
day out. 

( 3 ) Those who have not 
secured self-know- 
ledge, who have no 
intuition, those who 
have worldly or 
secular knowledge 
but no knowledge 
of the self or those 
who have neither 
secular knowledge 
nor knowledge of 
the self. 


( 4 ) One with narrow 
views, whose vision 
is limited. 

( 5 ) Those who practise 
sin. 
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( 6 ) Ghinnadvaidhdh- 

Those with doubts 
and the sense of 
duality destroyed 
( lit. cut off ). 

( 7 ) Yaiatrm, yatachetah 
yatih — Those who 
have controlled 
themselves. 

( 8 ) Sarvabhutahiie 

ratah — Devoted to 
the welfare of all 
beings. 

( 9 ) Eflmakrodha- 

viyuktah — Free 
from desire and 
anger. 

( 10 ) Brahmanirvdnam 
adhigacchati, 
labhdnte abhitah 
vartate- Secure the 
peace of Brahman- 
have the peace of 
Brahman on all sides. 


( 6 ) Those who are 
seized by doubt and 
evermoving in the 
sphere of duality.. 

( 7 ) Those who behave 
as they please. 

( 8 ) Those who seek to- 
increase their own 
happiness by injur- 
ing and destroying 
others. 

( 9 ) Given to desire and 
anger. 

( 10 ) Are ever without 
peace. 
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A meditation on this table would enable the readers 
to understand who secure the strength of Brahman as. 
also the means with which they secure it. The means of 
achieving the highest peace of Brahman as determined, 
after ameditation of the preceding table is as follows:- 

Means of Securing the Peace of Brahman. 

Not to practise sin or evil, to keep off all thought of 
evil, to remove all doubt by the acquisition of knowledge,, 
to get red of the sense of duality, not to have any quarrels 
or conflicts, to control the sense-organs, mind and the 
soul, to bring the sense-organs under one’s own sway, to 
stop all behaviour of an unbridled nature, to destroy the 
internal enemies such as desire and anger etc, to give up 
sensuousness, to dedicate oneself in the interests of all 
the beings, to have a noble conduct-these are the means 
of the attainment of Brahman- 

If these means are resorted to man is able to develop 
his powers one after the other and realises the importance 
of the means. When the means are resorted to to a 
greater extent, the following sort of experience is had 
by the aspirant. 

He experiences within himself, irrespective of any 
external means an unprecedented pleasure and delight. 
This delight is uninterrupted and it is not destroyed on 
account of any external cause or circumstance. This 
delight is called the natural delight. Like the face of a 
happy boy, the attitude of a person who has mastered 
these means of the attainment of Brahman is ever pleased 
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and serene. There is inner peace in his possession and 
no outside cause is able to disturb or upset him. He feels 
that there is light in him, that by that light he illuminates 
the world. This is his experience. He knows reality as it 
is. His mind sheds all narrowness and all feelings which 
are of the nature of an admixture. It becomes one 
possessed of a wide range. 

The man's inclination to evil is destroyed. ‘ I am 
different from the rest of the world, and that the latter 
too is full of entities different from each other, that the 
world is different from me ’ such an attitude of duality is 
removed and all doubts arising out of the sense of 
duality are removed. 

Control [ over oneself ] is very easily exercised. 
The mind never turns to objects of enjoyment. The man 
possessed of the means of the attainment of Brahman 
considers the well-being of all beings as his duty. Nay, 
he is pleased only when doing the good of all beings. As 
he serves all beings, he considers himself to be one who 
has achieved all that was worth achieving. To serve all 
beings disinterestedly is the object or, the ground of his 
satisfaction. He is never tempted by the objects of desire. 
He never lets himself be in the cluthes of anger. Similarly 
he keeps himself safe from greed, infatuation, pride and 
jealuosy. 

On all the sides-on all the four directoins with this man 
in the centre there is the peace of Brahman. This evident 
ly means that he ever experiences the peace of Brahman. 
Brahma-nirvana or the peace of Brahman is particularly 
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( 13 ) Ever Free ( or Liberated )• 
srninqr#r ii ii 



The sag:e who leaves the external objects out, fixes 
his eyes between the eye-brows, renders even both the 
prana and upana moving: though they are in the nose, 
controls the sense-organs, mind and intellect, keeps 
himself aloof from desire, fear and anger and 
remains intent on liberation-that [ person ] is ever 
[ liberated or ] free. (27-28.) 

[ He who resorts to silence and leaves the external 
objects [to themselves^ fixes his gaze between the eye-brov^s 
renders the course of prana and apdna even, keeps the sense- 
organs, mind and intellect under control, throwing off desire, 
fear and anger, remains intent on peace established in 
Brahman-he is ever free [ or liberated. ] (27-28.) 


expounded in the last section of the IV chapter. Readers 
are requested to read it again and meditate on the same. 
This very theme the Lord expounds again in a slightly 
different language. The exposition is as follows: 


Ever Free [ or 
Liberated ] 

( 1 ) Munih- keeps silence, 
speaks very little. 

( 2 ) Sparsdn hahihJcrtvd- 
he considers enjoy- 
ment of objects of 


Ever Bound 

( 1 ) speaks too much and 
improperly. 

( 2 ) Is attached to the 
enjoyment of objects 
of pleasure. 


25 
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pleasure prohibited 
and leaves them to 
themselves. 


( 3 ) Chaksuh hhruvoh 

antare Having 

fixed his ga^e 
between the eye- 
brows. 

( 4 ) Prana 'pinau samau 
krtva— Having made 
Prana and Apana 
even. 

( 5 ) Yatendriyamano- 
buddhih-- He controls 
his sense-organs 
mind and intellect. 

( 6 ) Vigaiecch^bhaya- 
krodhah (Gita V, 28, 
Vttardgabhaya- 
krodhah — (Gita, II, 
26&IV, 10)— He 
abandons desire and 

gets rid of fear and 

anger. 

( 7 ) Moksa-par^yanah — 
Is ever intent on se- 
curing liberation. 


( 3 ) The eyes of this person 
are unsteady-not fixed 
on one target. 


( 4 ) The course of Prana 
and Apana is uneven. 

( 5 ) Gives a free rein to his 
sense-organs , mind 
and intellect. 

( 6 ) Is under the sway of 
desire, fear and anger 


( 7) Never thinks of liberat- 
ing himself, is glad to 
be in a state of 
bondage. 



Verses 27-28 


383 


Ever-frce, 


A careful study of this table would give the readers a 
correct idea of the way which leads to salvation and the 
way which keeps a man subjected to bondage f i. e. 
mundane existence). Those who are given too much to 
talking^ take delight in evil habits, pursue objects of 
enjoyment, allow the sense-organs to do whatever they 
like, become slaves driven the way they like by longings, 
are blinded by anger, are ever full of apprehension, are 
fickleminded- [ they ] remain in bondage and keep on 
suffering an infinite number of afflictions and pains. There 
is no hope of their getting themselves liberated from 
bondage as long as they continue behaving in this 
manner. 

Those, however who maintain silence or speak only 
a little, keep themselves aloof from enjoyment of objects 
of pleasure, fix up their gaze, control their senses, keep 
longing, fear and anger away, are ever intent on removing 
their bondage [ they ] attain their liberation. 

These are normally the causes of men being in 
bondage and liberated. To consider this very question 
in a more detailed manner: The first measure to be 
adopted is silence. One who maintains silence or speaks 
only a little is called a muni. Speech causes an amount of 
human energy to he wasted. Uttering words stands in need 
of an amount of energy. If the words so uttered are good, 
they would bring about good results, in which case no 
one need be sorry for the expenditure of energy in 
uttering them. If the words uttered express only mean 
thoughts as they are likely to bring about only the 
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deterioration of the listener, the energy spent in uttering 
the words is not merely wasted but what is worse the 
energy expended in this way causes a positive harm 
too. 

For this the sages ( munis ) resort to silence or utter 
as few words as possible. Whenever they speak, they do 
so with intentions that are true with the result that things 
happen in consonance with their utterance. 

Maintaining silence-observing the vow of silence-is 
a very important means to the attainment of concentra- 
tion of mind. By means of silence evil thoughts are 
removed and mind begins becoming steady. Those who 
are busy with secular dealings would derive a great 
benefit if they observed silence once a week. It need 
hardly be said that those who would observe silence for 
an year or two would derive a many-times greater 
advantage. The best silence is that in which the questions 
put to a person by others are not answered by him either 
by means of any word, sign or gesture. That silence in 
which answers would be given by written words or signs 
would bring only about one eighth of the desired advantage- 
All that is intended to be conveyed here is that silence 
is a means and thereby is experienced or realised the 
strength of the soul. Silence helps us preserve the strength 
of the self, to keep it accumulated just with the self. Too 
much of talk is a sheer waste of energy. 

Another means of liberation is boycotting enjoyment 
of objects of pleasure. The objects of enjoyment of the 
sense-organs are fixed. Man loses an amount of his strength 
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and vigour as a result of being given to the enjoyment of 
these objects of pleasure. Control is the means to save 
oneself from this loss of strength and vigour. ‘ Sparsa 
means contact with the object [ of a sense-organ ]. The 
object of the eye is form. Hence the eye enjoys beautiful 
form and such enjoyment entails an amount of loss of 
vigour. The loss of vigour does not stop with the sense- 
organ concerned viz, the eye ( as here ) only. When a 
man is attracted by a beautiful form, when he is attached 
to the enjoyment of the same, it is not only the energy 
and vigour of the sense-organ viz., the eye that gets 
itself spent but the energy and vigour of also other sense- 
organs related to the enjoyment is spent. In fact the loss 
of energy once started culminates in the case of a man 
who is pursuing such a path in the loss of his semen 
which is identical with the loss of his physique. Similarly 
a man who is very much after the satisfaction of his 
sense of taste develops a bad stomach. He suffers from 
constipation and in the end the body gets itself reduced 
to so great an extent as to lead to his death. The same 
holds good mutatis mutandis of other enjoyments and 
their effects on one’s body. It therefore behoves every one 
to reduce the enjoyment of objects of pleasure to the 
barest minimum and to see that this small quantity of 
enjoyments one permits oneself to have is in keeping with 
the requirements of duty ( dharma ). Thus can one save 
oneself from the otherwise inevitable reduction and 
death. 

Related* to this means is another viz., that of control 
over the sense-organs. One who is resorting to this means. 
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is required to control the sense-organs, mind and intellect. 
The control of intellect is achieved by keeping the 
intellect away from evil thought and directing it along a 
line that leads it to good thoughts or resolves. Mind too 
deserrves to be prevented from indulging in evil and 
directed along the path of good. The same is true of the 
organs of sense too. Control thus exercised helps a man 
'^etain, nay, increase his strength and realise finally the 
might of the self. 

Simultaneously with this is to be used the means of 
abandoning longing or desire. Desire, fear and anger must 
be rejected. The loss caused by anger has already been 
described. The life particles of blood on which depends 
our very existence are destroyed by anger. Conquering 
anger saves these life-particles, keeps them in tact in the 
body. This is a concrete gain secured by one who does not 
get angry. While a man is angry, there begin in the blood 
coursing through the entire body, strokes of a sort that 
cause a serious disturbance to the brain, lead to the loss 
of discrimination and loss of memory with the result that 
man becomes virtually insane. A man given to being 
angry behaves improperly. Anger thus causes such a great 
harm. To save oneself from such a harm, one must get 
rid of anger. 

Of the consequence^ of whatever a man does under 
the influence of or prompted by desire, anger and enjoy- 
ment, he is afraid. His mind ever tells him that in the 
long run the consequences would be unfavourable to him. 
It is therefore proper for a man to do nothing which 
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would cause any such fear. If one wants to have fear 
destroyed or rendered impossible, it is evident that one 
must keep oneself away from evil thought, evil utterance 
and evil conduct. 

Desires- longing, all pertain to the objects of enjoy- 
ment to be secured. Being prompted by desire which 
makes a man say to himself ‘ I want enjoyment and by 
all means shall I get it ' he does the most dreadful of 
things in extreme cases. This enables him to have the 
longed for enjoyment for a while ;io doubt. But the 
longing for enjoyment leads him ultimately to such 
terrible consequences that the affliction arising out of the 
consequences has to be suffered not only by the man 
responsible for the dreadful act but others in his family- 
sons, grandsons etc. too. It is therefore proper for a 
person intent on winning salvation to get^rid of desire and 
follow his path without any longing. 

All these means have been laid down for the attain- 
ment of liberation, for being eternally free {sad^-muktay. 
Along with the means set forth so far, it is necessary, to 
be intent on liberation. * Intent on liberation’ signifies 
‘one very keen on securing liberation, ’ one who resorts to 
such means as will remove all his bonds, one who is ever 
thinking of his salvation and of that alone. This quality 
of being ever longing for liberation ( sad^ mumuksu ) 
indicates the eagerness of the aspirant for salvation. 

The means dealt with so far are all means of being 
ever free or liberated. One who is liberated even while 
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alive is ‘ ever-free There are many who hold that there 
can be no freedom, salvation or liberation as long as the 
body exists. This opinion of a class of people has been 
well refuted by the verse which declares that a man can 
be liberated even when alive and that these are the 
means of that spiritual goal of all. 

There are two means stated in these verses which 
have not yet been considered by us here viz., ( 1 ) fixing 
the gaze between the eye-brows and (2) making prlna and 
apana while they are moving through the nose, even. 
Both these means are related as much to the subtle 
powers such as those of the mind as to the gross body. 
The two means therefore deserve to be considered in 
greater detail. 

( Chak^uh bhruvoh antare krtva ). The eyes must be 
kept fixed between the eye-brows. If the eyes are kept 
fixed between the eye-brows there is a kind of faint or 
swoon that a person falls into. No-one should practise 
this exercise till he faints. Those who are fortunate 
enough to be practising the exercise under the direct 
supervision of a competent teacher, should practise the 
exercise as long as they want. Other aspirants, however, 
who have no such advantage of being in the vicinity 
of a competent guide should not keep the eyes fixed 
between the eye-brows till they faint. By fixing the gaze 
between the eye-brows, many defects of eye^sight are 
removed. Those who cannot see things close to them 
can see them well as a result of this exercise. Another 
advantage is this that the concentration of mind is easily 
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achieved. There are some persons, however, with a weak 
brain. They get a headache as a result of fixing their 
gaze between the eye-brows. It is proper for such persons 
first to make their brain strong enough and then start 
fixing up their eyes between the eye-brows. Those who do 
not get a headache can straight away start their exercise 
of fixing the eyes between the eye-brows. Those who 
practise this exercise should also practise another viz. 
that of looking at the sun. All defects of eyes are removed 
by looking at the dull ( i. e. not very bright ) sun for a 
few seconds ( lit, time taken to close and open the eyes 
between 10 and 15 times ). This practice should gradually 
be increased. The practice removes defects of eye-sight 
and makes fixing up the eyes between the eye-brows easy. 
The head is called a thousand-petalled lotus. In this 
thousand-petalled lotus is the seat of Brahman, the abode 
of Brahman. After a little bit of practice of fixing the 
gaze between the eyebrows light begins showing itself to 
the aspirant who has resorted to this means. Later by 
fixing the gaze on that light further experiences are 
gradually secured. Thus fixing the gaze between the 
eye-brows brings many advantages in its train. 

The second means is making the prana and apana 
even ( pranapanau nasabhyantarcharinau samau krtva ). 
The terms prana and apana here are indicative of 
breathing in and breathing out. The breathing in and 
breathing out of a person are even or nearly so when he 
is in a healthy condition, while they become uneven when 
he is not in a healthy condition. If breathing out is 
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reduced, dirt is not removed from the body and if it is 
increased a man becomes weaker. But when breathing 
in and breathing out are even, the accounts of the 
physique are squared and its evenness lasts for a long 
period of time. If breathing in and breathing out are 
taking place in a perfect condition, removal of dirt and 
constipation are helped and thus a man's health improves. 
When the two breathings are even, as breath is ever 
connected with the mind, the mind too can maintain its 
equillibrium. When breath is disturbed or uneven, the 
mind too is disturbed or uneven ( Chale vate chalam 
chittaiUj nischale nischalam bhavet ) and when breath 
is even, the mind too remains even. Thus the evenness of 
pr^ria and ap^na make the mind even, and the mind 
becoming even is a great means to the attainment of 
salvation. 

Readers should meditate on this means of becoming 
* ever-free ' (sad^-mukta) and put the same into practice 
and thus secure a greater and greater advantage from the 
same. For, this is the principal means of realising the 
highest object of human life ( or existence ). 

Being ever-free is the same thing as getting peace 
which is not disturbed. How such peace is secured is 
ivhat the next verse makes clear. To turn to a careful 
understanding of the same- 



Verse 29 


391 


Attainment of Peace. 


Knowing^ Me to be the enjoyer of sacrifices and 
austerities, the benefactor ( lit. friend ) of all the 
beings, the great Lord of all people ( or worlds ), a 
man secures peace. (29) 

[ The Lord for whom i. e. in whose honour sacrifices 
are offered and austerities are practised, who brings about 
the welfare of all beings, and who is the one controller and 
guide of the entire world -by knowing Him properly does a 
man win peace, ] (29.) 

( 29 ) The verse states the means of winning peace. 
Man attains peace by knowing properly the nature of 
the highest Lord. The individual self and the highest 
self are in fact indentical in nature. For the nature of 
both is being * self * or essentially both are * self '. If the 
greatness of one and the smallness of the other are 
separated from them for a while, and their very essence 
is thought about, it would be realised that the nature of 
both is the same. But there is a difference also between 
the two. That difference is that one of them is the 
highest self^ the highest Lord, the one bringing about the good 
of all beings while the other is much too small, ( thus ) 
no lord and selfish. This is the difference which is mainly 
seen and the same has to be considered even from the 
point of view of resorting to the means that would enable 
one to win one’s salvation. 

One has all authority in his possession, while the 
other has none. It has carefully to be considered as to 
why this is so. If behoves the one without any authority 
to consider the strength and the capacity of doing things 
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of the one possessed of authority and to resolve to be 
like the latter. The son should watch the doings of his 
father, the pupil should consider and try to understand 
wherein lies the superiority of his teacher and they should 
resolve to be like the patterns before them. This is the 
purpose of securing the knowledge about the highest Lord. 
Whether it be in the Gita or in the other works the 
description of the qualities of the Lord is given with this 
purpose. The individual who is an aspirant should 
meditate on these qualities of the Lord and himself try 
to be like Him. 

Like the son who grows to be able to represent his 
father, the pupil who becomes as learned as his teacher, 
the individual soul can become the highest Self. If the 
aspirant who is a man could not be Narayana (i. e. God ), 
if there were not the least possibility of his achieving the 
eminence of the Lord, there would be no necessity of his 
knowing the qualities of the highest Lord. With the 
purpose of elevating a man, therefore, are the qualities of 
the Lord described. It is the established conclusion of 
Scriptures that a man can become the highest Lord, a 
purusa can become purusotiania. The description of the 
qualities of the Lord is intended to be read by a man 
with a view to acquiring those qualities himself. 

In this verse, there are a few qualities of the Lord 
which are described with this purpose in view. The Lord 
has an infinite number of qualities and a consideration 
of those qualities too would be endless. Here, therefore, 
only a few qualities are mentioned but those few qualities 
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are to be regarded as suggestive of many others. In the 
verse, the Lord. 

( 1 ) is the enjoyer of sacrifices and austerities, 

( 2 ) a friend of all beings and 

( 3 ) the great lord of all people ( or worlds ). 

But now many other qualities not told in the verse 
may be seen. 

‘ The Friend of all Beings. ' 
{Sarva-bhutariarn suhrt ) 

* The Lord is the benefactor, the friend of all 
beings. ' The one who ever brings about our good, he 
alone is our friend, our ^ suhrt.* A person possessed* of 
an excellent heart is called ‘ suhrt' To have an excellent 
heart with regard to some one is the same as doing the 
good of that some one. 

The Lord is the benefactor, of all beings. Whether a 
being prays to or does not pray to God, God brings about 
his good- does bring about his highest good. The Lord is 
intent on, ever busy, securing the good of all creatures. 
This is the very nature of the Lord. He never does any 
evil to any one. Hence is He called ‘ Sankara * ( Sam- 
something auspicious, karah^ one who brings about. ) 
Sankara ever accomplishes the good of all. 

Every one knows what an ordinary man does. He is 
busy achieving his own good. He even tries to increase 
his own happiness at the cost of others and does not mind 
injuring or even killing others for his own advantage. A 
comparison between the qualities of the Lord and those 
of an ordinary man would be found helpful here: — 
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Qualities of the Lord. Qualities of an 

Ordinary Man. 

( 1 ) Sarva-bhuta-suhrt ( j ) Sva-Uta-tatpara 

(Friend of all beings), j (Benton his own 

1 good ). 

( 2 ) Sarva-bhuta-hita-karta ( 2 ) Desirous of his own 
( The benefactor of good, 

all beings-one who 
brings about the good 
of all of them ). 

( 3 ) Liberating others by ( 3 ) Keeping other de- 
His power. pendent to accom- 

plish his own good. 

( 4 ) One interested in or ( 4 ) Selfish and desirous 
better devoted to the of increasing his 

achievement of the own happiness, 

highest goal-one 
increasing the delight 
of all. 

( 5 ) Benefactor of the ( 5 ) Desirous of the good 
family in the form of his own family 

of the universe. and paraphernalia. 

( 6 ) Having no enemy as ( 6 ) Enemy of others due 
He is devoted to the to selfishness, 

good of all beings. 

The table gives a clear idea of the excellent qualities 
which have given the Lord the position of being the 
master of all as also of the evil qualities which render a 
man so low as to lose even his essential humanness. 
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Meditation on the excellent qualities of the Lord and an 
endeavour to emulate His example in being the * friend of 
all beings * are the proper things for man to do. The 
wider the range of his friendliness, the greater would be 
the field of his mastery. This is the ordered way that a 
man’s spiritual elevation can be accomplished. One’s own 
good, the good of one’s family, the good of one’s 
paraphernalia, the good of one's community, the good of 
humanity, the good of all beings — this the sphere of what, 
is ‘one’s own ' goes on ever increasing. The wider the 
sphere of this feeling of the nature of ‘one’s own' develop- 
ed by man, the greater the extent to which mastery gets 
itself established in him and when he becomes devoted 
to the good of all beings he becomes similar to the Lord. 
A feeling of the same kind of friendship arising in one’s 
own mind — • this is a particularly high stage of spiritual 
elevation. 

That the good of all beings be accomplished is a 
feeling had by almost all. But the man who dedicates 
his entire possession for the benefit or welfare of all the 
creatures reaches an eminent position. Every creature is 
of the nature of Vasudeva, with Vasudeva as his essence 
and doing the good, accomplishing the good of all 
creatures, is the same thing as pleasing Vasudeva. One 
who knows this and devotes all his energy to the welfare 
of all beings secures a very high position in the spiritual 
ealm. 

‘ Haviug worshipped Him by his own action, man 
wins perfection. ' (Gita, XVIII, 46. ) 
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A Brahmana should thus accomplish the good of all 
beings by his knowledge. A Ksatriya should accomplish 
the same by his capacity to protect. A Vaishya and a 
Sudra should bring about the good of all through 
commerce and craftsmanship respectively. The four 
varnas can thus bring about the good of all beings by 
their respective actions. The actions are pressed into 
their own service by men generally. But if they be 
carried out for the welfare of all beings, they will be 
helpful to the winning bf liberation and thus a purusa 
will reach the eminence of Purusottama-man would 
attain the greatness of God. 

It should be possible for the readers after due 
consideration to decide as to how they are behaving and 
how they ought to behave, in the light of this test- i. e. 
by applying this test of the good of all beings. Man ought 
to reduce the feeling of hatred in him and increase that 
of friendship which he has in his bosom. This is the 
proper course for him to take. An aspirant has to apply 
himself repeatedly and master this course. 

The Enjoyer of Sacrifices and Austerities. 

( Yajna-tapasam bhokta ) 

The Lord is the enjoyer of sacrifices and austerities. 
Worshippers offer sacrifices and dedicate their ritualistic 
activity to the highest Lord so as to please Him, Similar- 
ly, persons who practise austerities offer the same to the 
highest Lord. The Lord receives the sacrifices and the 
austerities offered to him and is pleased with those who 
bring the two to him. This is the sole means of the 
satisfaction of the Lord. 
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It is necessary to think here as to what this ‘sacriiSce’ 
to be offered to the Lord is. ‘ Worship of God, unification 
& gift such is the three-fold nature of sacrifice. In 
a society there are four kinds of gods; Knowledge-gods, 
Strength-gods, Wealth-gods and Action-gods, The gods 
that are there in the four classes should be honoured. 
Mutual friendship, unifitcation or organisation should be 
brought about. The poor and the needy should be helped 
with gifts ( i. e. donations ). These three being properly 
done is the same thing as offering a sacrifice. No act in 
which these three are not present can be regarded as a 
sacrifice. Such a sacrifice pleases the highest Lord. It is 
only these sacrifices that the Lord accepts. The Lord 
enjoys these acts in the form of sacrifice.. 

‘ Tapas ’ signifies putting up with ( extreme ) heat 
and ( extreme ) cold, lapas means putting up with the 
troubles that fall to one’s lot while one is busy doing 
what is good. While doing anything, a man has to 
bear heat and cold, loss and gain, success and failure, 
hunger and thirst. This capacity to put up with troubles 
is itself called by the name of * tapa,> ( austerity ). ’ This 
tapas which pleases the Lord should thus he dedicated 
to the Lord. Read: — 

The Satisfaction of Tfie Absence of the 

THE Lord; Sacrifice Satisfaction of the 

Lord of Sacrifice 
Not-Sacrifice. 

( 1 ) The Lord is satisfied ( 1 ^ The Lord is not 

26 
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by tbe performance 
of sacrifice i. c. by 
honouring the good, 
by effecting an 
organisation among 
all members of a 
community or citiz- 
ens of a nation and 
by helping the poor. 

Austerities. 

( 2 ) By increasing the 
capacity to put up 
with heat and cold. 
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satisfied on account 
of the failure on the 
part of men to per- 
form sacrifice i. 
because men trouble 
the good, quarrel 
among themselves 
and cause hardship 
to the poor. 

Absence of 

AUSTERITIES. 

( 2 ) As there is no ca- 
pacity to put up with 
heat and cold. 


The table makes it clear that sacrifice and austerit- 
ies enable a man to secure the satisfaction of the Lord 
and that in the absence of these he is unable to please 
the Lord. If the question of the satisfaction of the Lord 
be kept apart for a while and the matter be viewed 
purely from the point of view of the good of the society, 
readers will bi^i convinced that sacrifice and austerities 
bring about the good of the society. Now to enter into a 
detailed consideration of bow sacrifice brings about the 
good of the society — 

‘ Honouring the superior ones, effecting a sound 
organisation of the members of the community and the 
uplift of the poor ’ are the three aspects of the sacrifice. 
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If the virtuous people who are on a higher level are 
honoured, they give the society the right advice and 
guide it along the right path. Organisation among 
members of the society increases the collective strength of 
the society and help given to the poor improves their 
condition and they are then prepared to dedicate them- 
selves to the society. Thus the whole community and 
nation are well organised and strengthened. This is the 
concrete gain accruing to a person performing sacrifice. 
Practising austerities too leads to a similar advantage. 
If the trouble that every action necessarily entails in it is 
put up with the action is accomplished well. Similarly 
that increases the strength of the man performing the 
action and helps the achievement of human elevation. 
Thus do sacrifice and austeries enable those who resort 
to them to have concrete gains. Due to the concrete 
nature of the gains it is not necessary to devote any 
more space for their consideration. 

This would ensure both-the satisfaction of the Lord 
and the benefit of the entire community or nation. For 
the Lord’s face, arms, belly and feet are the Brahmanas, 
Ksatriyas, Vaishyas and Sudras respectively. The four 
classes are evidently constituted of those who know, those 
who are brave, those who are engaged in trade and 
those who are craftsmen ( Rgveda X, 90,12 ). This in 
simple words means that the people are the manifest 
form the Lord has taken. Hence that which will 
bring about the good of the people will undoubtedly 
please the Lord and the satisfaction of all itself is the 
satisfaction of the Lord. For — 
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* Vasudeva is all thus- ” ( Gita VII, 19 ) 

Hence if Vasudeva be pleased or satisfied, every one is 
pleased or satisfied. There can be no doubt about the truth 
of this last proposition. ‘The Lord is the enjoyer of sacrifice 
and austerities ’ has this import. Readers should meditate 
on this with particular care and derive the proper sort of 
knowledge from it. 

The Great Lord of all the People 

( OR Worlds). 

( Sarva-loJca-makesvarah ) 

We are now considering this quality of the highesc 
Lord viz, that he is the sole Lord of all the people ( or 
worlds ). None else but the Lord is the controller of them. 
The entire world has but one master or Lord. Call him 
invoke him, by any name, he listens to all: — 

‘ A salutation to all ( i. e. any of the > gods reaches 
Kesava/ (Sarva-deva-namaskarah Kesavam prati gacchati’). 
Likewise, ‘ those too, who devoted to other divinities 
offer sacrifice, being possessed of faith ( themselves )» 
they too offer sacrifice just to Me, o son of Kunti, in a 
manner not in keeping with the injunction (or proper 
process ), ‘ for, I am the enjoyer as well as the lord of all 
sacrifices ( Gita [X 23-24). 

Giving an idea of the one Lord more perfectly than 
this is impossible. Readers should have this idea of the 
one Lord firmly impressed on their mind and banish the 
theory of many divinities from their mind : In keeping 
with the Vedic religion there are many divinities; but 
they are all diverse light-rays of the same highest Lord. 
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Independently of the highest Lord those other divinities 
have no existence. 

Those people who throw themselves on the protect- 
ion of the great Lord of all people ( or worlds ) have 
none that can frighten them* Such people move about 
freely and fearlessly in the world. They are always suppor- 
ted by the highest Lord. 

( The Aspirant ) Attains Peace 

( santim rcchati ) 

As a result of securing knowledge of this highest 
Lord, every aspirant wins peace. For, one who knows the 
Lord properly himself becomes the highest Lord and as 
the highest Lord is ever full of peace, the aspirant too 
wins peace. Read: — 

“ Having known that Lord they become immortal 
( Isam tarn jnatva amrta bhavanti ) Sve. Upa. Ill, 7 
“Having known the auspicious he secures the highest 
peace.” (ibid IV, 14) (Jnatva santim atyantam eti). 
”The Brahman-knower attains the highest (position)" 
Brdhmavidapnoti param (Taitti. Upa. II. 1, 1 ) 

“ The Brahman-kn6wer who has taken his stand 
on Brahman " 

(Brahmavid Brahmani sthitah) (Dhya. Upa. VIII,) 

Gou. V, 20 

“ The one knowing Brahman reaches Brahman. " 
Brahma vidvdn Brahmdbhipraiti ( Kau. Upa. I, 14 ) 
Passages such as these and many others bring out 
that by the knowledge of the Lord the aspirant gets peace 
and that in him the state of being identical with the 
Lord (in nature) is well established. This same Is what 



Bha^awad-Gita 402 Chapter V 

is described as ‘man becoming God ’ ‘ a nara becoming 
Narayatia ' 

Having known Me. 

( Mam jndtva ) 

Here it has been stated that having known the Lord, 
rut. 7ne ) peace is secured. What the word ‘ mam 
signifies here is a difficult question to answer. Al^ 
readers of the Gita are aware that as it the divine 
Vasudeva who is the speaker here, ‘ mam ' deserves to 
be referring the divine one himself. All are aware that the 
words Bhagavan, Vasudeva, Krishna, the highest Lord Sc 
the highest self convey in the Gita only one reality. Here 

* maw is intended to refer to the highest Lord himself. ’ 
There can be no doubt about this. Wherever the terms 

* I, mine. Me ’ occur in the Gita the highest self is no 
doubt conveyed but the aspirant having understood his 
own self secretly there, can get an idea of his future 
experience, though only verbally, even earlier than his 
acquisition of the state of the perfect ‘ Purusa * 

The aspirant is sure to reach perfection, earlier or 
later. It is impossible for him so long as he is only an 
aspirant to experience the state of one who has reached 
spiritual perfection. This notwithstanding, if he wishes 
to have an idea of his experience as it would be after the 
attainment of perfection, at an earlier date or before- 
hand instead of construing the words ‘ I, ' ‘ mine ' in the 
Gita as referring to the divine Lord, the aspirant should 
uuderstand himself to be meant, to be referred to, by the 
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words. He will thus be enabled by those words to get 
an idea beforehand as to what state he would attain 
on the achievement of spiritual perfection. 

‘ How would i attain perfection ? What would be 
my state after the attainment of the same ? What sort 
of experience would I have then ? ’ In the manner indi- 
cated above i. e- by understanding ‘I’ V/ia* etc, to refer to 
himself he can know before hand the answers to such 
questions. 

As a man who plays the role of a king in a play 
and becomes for the while that he is on the stage the 
king whose role he is playing and as he gets the experi- 
ence of that king till the time he is on the stage, though 
he is not king himself — just as though not a king, he 
ca7i have the experience of one, thanks to the role he is 
playing, the aspirant can in all the contexts where the 
Gita is using such forms as ‘J’ etc, (as also in all 
contexts where the Vedas are using these pronominal 
forms ) imagine himself to be intended to be referred to 
and thus he would be able to know beforehand the 
state he would reach after the acquisition of spiritual 
perfection. 

Now this knowledge he would have would be only 
verbal in nature. There is not the least bit of reality or 
actuality in it. Yet, if the aspirant can get such an idea 
he would be helped in the matter of self-introspection, for 
he would then be able to answer such questions to be put 
to himself as Where am I to-day ? How far have I master- 
ed the means ? How far have I been able to effect spiri- 
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lual progress ? How much traversing of the path remains 
yet to be done by me ? 

Students of the Gita should meditate in this manner 
also. This is a way of studying the Gita. Many profit by 
such a study of the work. The aspirant can have his 
mind concentrated easily if he studies the Gita text well 
and gets an idea as to what would be the state he would 
reach as a result of his study. 

‘Having known Me, he wins peace * also means ‘Hav- 
ing known the self he wins peace.’ The body sense- 
organs, mind suffer from un-evenness, more-or-less and 
defects. They are subject to modifications and have very 
little peace or none of it. Knowing these viz, the body 
etc. it is only un-evenness that gets itself increased and 
due to un-evenness there arises want of peace. The 
attainment of peace naturally becomes ever impossible. 
It is only the self which is immutable, unaging, immortal, 
fearless, faultless and free from modifications. Hence the 
knowledge of the self alone would ensure flawlessness 
and thus would peace too be won. 

The Self by knowing which this peace would be 
won is in me, in my heart. Why, that Self is my very 
inner being [or self. ] If knowledge of this nature is 
secured, it is possible to have this experience of an increase 
in one’s own strength. The knowledge that one's own 
self is of such a nature is the highest knowledge and this 
knowledge elevates a man, enables him to reach the 
highest spiritual level. The words * 7 ’ ‘ my ’ ( or ‘mine’ ) 
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and * ^ me' in the Gita indicate this inner self. The truth 
contained in the words would be appreciated only when 
the aspirant would succeed in the realisation of what they 
contain. Until this realisation takes place, the knowledge 
of the aspirant regarding the meaning of ‘I’ ‘me' etc, 
would obviously be only verbal in nature. 


THUS ENDS 


in fbe glorious mystic Teaching, sung by the Divine Lord, 
in the science of the Eternal and scripture of Yoga, 
imparted in the dialogue between 
Lord Shri Krishna & Arjuna, 

CHAPTER FIFTH. ENTITLED 

" The yoga of Renunciation '' 
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A Brief Resume on the Fifth Chapter 

OF THE GiTa. 

(Karma-sannyasa-yoga ) 

This chapter is named Karma^sannya^a.yoga or briefly 
Sannyasa-yoga [ i- c. the path of disinterested action ] . 
In some editions the name is given in another form viz., 
S^mkhya-yoga, The chapter is so called because in it is 
proved the principle that the Self is not—doer, not— 
experiencer or actionless. It is therefore necessary for 
us to carefully grasp at this stage the nature of the 
sanny^sa ( renunciation ) which is described in this 
chapter. At an earlier stage ( in previous chapters ) an 
extremely attractive description of sannyasa ( renuncia- 
tion) has been given and subsequently action has been 
laid down as what ought to be done or resorted to- 
There arose in Arjuna*s mind, as was only to be expected 
the doubt- 

“O Krisna thou dost praise the renunciation of actions 
and again the [ path of carrying out ] action [ too ] . 
That which is the more beneficial of the two, [ please J 
tell me [ about it ] in a quite definite manner" (Gita V,l) 

Here the cause of Arjuna's doubt is clearly stated. 
When Arjuna heard the praise of both the paths — that of 
renunciation and that of [ disinterested ] action-fallen 
from the lips of the divine Lord, he naturally had a 
doubt : Which path should be resorted to ? If the 

renunciation of action is what brings about one's good, 
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why not follow just the path of renunaiation of action ? 
And if it be so, why is the Lord again and again enjoin- 
ing action on me ? This being the thought which 
presented itself to his mind, Arjuna put the question 
‘ which of these two paths, the one of renunciation and 
the other of performance of action, would bring about 
my good V The Lord has answered this question of 
Arjuna in the course of this chapter ( i. e. ). 

** Both paths— that of renunciation and the other of 
performance [ disinterested though ] of action are such 
as bring about one’s good; but to a person like Arjuna, it 
is the path of [ disinterested ] action, which is hett^x than 
that of the renunciation of the same " (Gita V, 2.) Here 
it has been brought out that the path of action has a 
special feature of its own, not possessed by the path of 
renunciation and on that account the path of action is 
praised. What has particularly to be noted here is this 
that Ar juna’s question is ‘ which is the path that would 
bring about my good ?’ The answer given by the Lord to 
the question is such as to be in conformity with the 
question itself: — ‘for you the path of action is mor^ 
beneficial On having understood this question of Arjuna 
as also the answer given to it by the Lord carefully, 
it becomes evident that just as the path of action is 
beneficial to a person of the type [ or nature ] of Arjuna, 
the path of renunciation too would be beneficial to many 
persons of a different type [ or nature ], For, it has 
been stated at Gita HI, 3 that there are two types of 
men-those whose nature is favourable to renunciation 
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and those whose nature is favourable to action. Naturally 
to the former the path of renunciation is favourable, 
while to the latter that of action is favourable. In keeping 
with this rule stated earlier, it has been laid down here 
( V, 2 ) that for men like f\rjuna fitted by nature for 
action, the path of action itself is particularly beneficial. 

If this be so, how would men like Arjuna be able to 
secure the fruit of the [ path of ] renunciation ? Or are 
such men to be understood as those who never can 
secure the fruit of renunciation ? If they cannot secure 
this latter fruit, it would be a matter of despair. But the 
Gita never imparts any instruction fraught with despair. 
Hence has the device of earning the very fruit which the 
followers of the path of renunciation win, been taught 
here so as to enable the follower of the path of action to 
get rid of all despair. One who resorts to this device and 
follows the path of action can secure the fruit of the path 
oi renunciation also. Read — 

“ The one who [never] hates nor desires [any fruit], 
wrho remains away from the pairs of opposites, that one is 
me who ever abides by the path of renunciation and that 
me is easily freed from the bonds (of mundane existence)'^ 
3. There are three characteristics of the person who 
5 ver abides by the path of renunciation:— ( 1 ) not enter- 
aining any desire, (2) not hating and (3) not being in- 
luencedby the pairs of opposites. The person whose mind 
s free from desire, free from hatred and free from the in- 
luence of the pairs of opposites should be regarded as one 
vhohas taken to the path of- or one who has mastered the 
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path of — renunciation. Whether he puts on the red robes 
peculiar to sannyasins or he does not, there can be 
not the least doubt regarding his being a sannyasi [ or 
follower of the path of renunciation.] The following table 
would help one in understanding as to who is and who 
is not a ^anny^s^ properly so called: — 


Jiitya-sannyasi 
( One who ever abides 
by the path of renuncia- 
tion ) 

na kanksati 

1. ( does not entertain any 
desire ) 

na dve^ti 

2. ( does not hate) 

nirdvandvak 

3 . ( free from the influence 
of the pairs of opposites) 

bandhdt prarnucyate 

4. (is freed from the bonds) 

moksa 

5. ( liberation ) 


Asanny^si 
[ One who does not' 
renounce [ action ] 

hanks at: 

1. entertains desires ; 

dveH: 

2. ( hates ) 

dvanctvok 

3. ( under the influence of 
pairs of the opposites ) 

bandhat no mucyate 

4. ( is tied down ) 

bandho. 

5. (bondage ) 
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A meditation on this table would enable one to 
understand quite easily the propositions [l] renunciation 
secures liberation and [2] lack of renunciation leads to 
bondage. If the readers continue pondering on the table, 
they would grasp quite easily the device of ever abiding 
by renunciation in their everyday dealings. 

A question presents itself to our minds at this stage: 
What do these three negative characteristics convey ? 
What qualities, positive qualities, do they refer to ? Not 
entertaining any desire, not hating anyone or anything 
and not being under the influence of any pair of opposites 
are all negative characteristics. It is therefore necessary 
to proceed to the consideration of the positive characteris- 
tics of a person who is following the path of renunciation. 

( 1 ) If the influence of the pairs of opposites is 
altogether got rid of, it can safely be stated that in the 
mind of such a person there is the sense of the essential 
unity or identity of all, ever present. Ordinarily a man's 
experience is one that can be described thus: ‘ I am 
different, and different from me is the rest of the world.’ 
This experience of the nature of a pair of opposites is 
not real. There is only one existence comprised of 'F *thau^ 
and Because ' V^sudeva is alV as* the highest 
doctrine taught at Gita VII, 19 brings out. If ^V^sudeva 
is all* is true, the truth of the Upani^adic passage ‘ neha 
nanasti kincana ’ ( ‘ there is no such thing, as duality or 
plurality here ’ ) would thus be experienced or realized. 
The positive statement of the negative form of the 
characteristics is just this viz. ‘ the realisation of the 
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essential ' identity [ of all ] ’ ( ekatva-dar^ana ). Cf.. 

' ekatvamanupasyatah ’ (Isa Upanisad.) 

( 2 ) ‘ Na dve^ i ‘ hates not* is the second negative 
characteristic of one who ever abides by the path of 
renunciation. One who ever abides by the path of renun- 
ciation, would never hate anything. But just from 
the statement ‘ he would never hate anything it is 
difficult to conclude how he would behave towards others 
In fact the negative characteristic of not hating is intent 
on bringing out only one thing positively viz, lovitig dll 
others. Philosophically, this person, who ever abides by 
the path of renunciation loves none else but himself. 
For, ‘Vasudeva* is all’ i. e. everything is a manifestation 
of Vasudeva. For such a man, abiding ever by renuncia- 
tion, ‘ I ' 'thou and ‘ he ' have become only the different 
aspects or forms of the same [ underlying ] principle. 
There is none else in the world. Whom would he hate 
then ? If there is any harm caused it is caused by him.- 
If there is anything that has been improved, it has been 
improved by him. Experience of this identity or oneness 
hatred is destroyed root and branch. The person finds it 
impossible to hate anything. Not only does he, on having 
reached this stage, become free from hatred. But as he 
oninterruptedly and intuitively realsies the self in this 
stage, and as he sees nothing, experiences nothing but 
the self in this stage, and as he sees just the self-same 
form — unbroken and entire~of Vasudeva, he begins loving 
aiii. He begins loving all even like loving himself. The 
entire populace, the whole world of the living, the entire 
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universe animate as well as inanimate is in his eyes fu 
of Vasudeva, full of the highest Self, of the nature of th 
highest lord. Naturally then — 

“ What infatuation, what sorrow can be there o 
one who continues to see identity ? ' as the Isa Upanisai 
puts it. On account of this experience of oneness h 
begins to love all and love them uninterruptedly. N: 
dvesti ’ is a negative characteristic with the positivf 
meaning of ‘ uninterrupted love ' the person has for all. 

( 3 ) * Na kdnk^ati ' ( desires not ) is the third 
characteristic on the list. What other desire would tha 
person who has realized the highest self-and realized th^ 
highest self intuitively-entertain ? As his final desire ha 
been fulfilled, as he has achieved the highest he evei 
aspired to achieve, what desire can he any longer enter 
tain which would keep on harassing him ? Everything h 
but an aspect of Vasudeva. One who has no doubt in hi: 
mind regarding the truth of this, entertains no desire 
Hence is he called satisfied or gratified (^santusta,’ ‘trpta’) 
The characteristic ‘ hates not * negative though it may 
appear to be in nature is thus to be understood to convey 
the positive idea of the person being * ever satisfied/ ‘evet 
gratified.’ 

The above discussion would enable readers to 
grasp the positive nature of the negative characteristics. 
The following table would be found helpful in fixing up 
the ideas in one’s mind : 
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The nature ( or characteristics ) of one who ever abides 
hy renunciation ( nitya sannydsi ) 

Positive characteristic J^egative characteristic 

Ekatvanubhava I "Hirdvandva 

1. (experience of the j 1. ( free from the influence 

identity of all things of t he pairs of opposites) 

and beings ) 

Akhanda preman 1 "Ha dvesti 

2. ( Uninterrupted love of j 2. ( does not hate anyone) 

all. ) ! 

iSJitya santusti | kanksati 

3. ( ever enduring satis- | 3. ( dees not desire ) 

faction or gratification ) | 

These characteristics enable us to understand who 
are and who are not nitya-sannyasins (or those who ever 
abide by the path of renunciation) . He who is ever 
satisfied, he in whose mind there keeps on flowing 
uninterruptedly the stream of love, he who makes no 
distinction such as ‘ mine-thine * he likewise, who hates 
none he who entertains no desire, he who does not 
consider anyone to be different from himself-that person 
should be understood to be one who ever abides by the 
path of renunciation. 

Even one who performs action i. e. follows the path 
of action can become a nitya-sannydsx by remaining un- 
influenced by the pairs of opposites, by giving up hatred 
27 
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and desire, by remaining ever satisfied, by uninterruptedly 
loving others and by experiencing the essential identity 
of all things and beings. 

One Who abides by the Path of 
Renunciation only Temporarily 

AND 

One who does so for all time. 

Here the terms 'nitya sanny^si and 'aiiitya sanny^si^ 
too must be considered so far as their meaning is concern- 
ed. The characteristics given at an earlier stage are 
those of a nitya sanny^^l. One from whose mind desire, 
influence of the pairs of opposites and hatred have been 
destroyed and destroyed quite naturally, one in whose 
mind there are satisfaction, the feeling of all having the 
same self and love, present and present quite naturally,- 
he is a nitya sanny^sl. Irrespective of such a person’s do- 
ing action or abstaining from it, he has to be regarded 
as a nitya sanny^si. 

But the person who wants to keep his desires away 
perforce, he who does not want to hate and tries to 
avoid hatred with effort even when he is deliberately 
teased by others, wlio even while experiencing duality 
tries by meditation to know the identity present every- 
where, has not the same nature as a nitya-sannyasi quite 
naturally. All the same he endeavours to reach such a 
stage. One who tries with special effort to prepare his 
mind thus-i. e. one who though not satisfied at heart 
curbs his desire and endeavours to steady his satisfaction, 
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who, likewise, even when there is hatred that has arisen 
in his mind against others tries with wilful effort to 
check that hatred and love ( other? )-such a person, even 
though he may be similar to a sannyasi, to all intents and 
purposes, shall have to be characterised as a temporary 
mnny^si or a sannyasi for the time being. For, the 
spirit of renunciation is not there in his nature imbibed 
thoroughly. He has to strive to be a saimyasu As a result 
of this, whenever his effort to be a sannyasi is slackened, 
he ceases to be a sannyasi. One who is a nitya sannyasi ^ 
in the nature of things, is a sannyasi under any circumst- 
ances. Irrespective of his wearing or not wearing, 
irrespective of the manner of his living, his state of being 
a sannyasi remains ever unipterrupted. Men should care- 
fully understand these characteristics set forth here, 
meditate on them and try to be nitya sanny^sins them- 
selves; — this is what the Gita wants to teach. In the eyes 
of the Gita neither the performance nor the abandonment 
of action are in any way related to this nitya sanny^sa 
( uninterrupted renunciation ). According to the Gita 
renunciation is related to the peculiar mental attitude. If 
any one's mind is free from hatred, duality ( or influence 
of the pairs of oppositesj and a sense of imperfection, 
and if love, sense of oneness of all and satisfaction reign 
supreme in it, the possessor of such a mind has already 
become a sannyasi, it can safely be concluded. The only 
consideration weighing with the Gita in this respect is 
the mental attitude of the person. It is on the basis of 
the mental attitude that the Gita decides whether a 
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person is a sannyasi. Readers should pay attention to 
this and endeavour to attain the state of being a rvitya 
sannyasi. Extraordinary effort will have to be made to be 
able to practise this discipline. But once the discipline 
is mastered, all the achievements of sannyasa will be there 
at the beck and call of the person who has mastered 
the discipline. 

The Identity of 
SAmkhya and Yoga. 

Another proposition too of the Gita v\z. that the 
Samkhya path and the Yoga path are not different i.e, the 
path of renunciation and the path of action are not 
different but that they are identical, is very important and 
worth our careful consideration. In the path of renuncia- 
tion the abandonment of action is necessary and in the 
path of action resorting to or performance of action is 
necessary. All are aware of this. There is the same 
difference between the two paths as there is between 
light and darkness. All the same, both these paths are 
identical — 

“ The ignorant declare the Sahikhya and the yoga 
to be different, but the knowing ones do not say so. Even 
one [ of the two paths ], properly followed, secures [ for 
the person who follows it ] the fruit of both. The place 
which is reached by the followers of the Samkhya- that 
[ place or position ] is reached by the followers of the 
path of [ disinterested ] action too. He who sees the 
Samkhya and the Yoga to be one sees in truth. ^ 

(Gita V, 4; 5.) 
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The paths are thus distinctly said to be identical. 
By characterising those who consider the two to be 
different as ^ ignorant * ( mudha ), the Gita has with an 
insistence all its own shown the identity of the two. But 
even while showing the identity of the two, just here it 
is that the fact that there is some difference between the 
two also has been brought out. Otherwise there was no 
reason why it should have been stated that the place or 
position reached by the Samkhyas is reached by the 
followers of the ‘Yoga’ too. The statement brings out that 
the two paths are in some respects different from each 
other. But this difference is one that obtains so far as the 
behaviour of those who follow the paths is concerned. In 
respect of the ultimate perfection or achievement of the 
goal there is no difference. For, followers of both reach 
the same place ( state or position ). Readers should refer 
to the characteristics of one who follows the path 
of renunciation set forth at an earlier stage. The follower 
of the path of [ disinterested ] action also attains, on 
having given up desire, hatred and the influence of the 
pairs of opposites, the fullest fruit of renunciation. So far 
as the winning of the fullest fruit is concerned, the two 
paths are identical. Even though the followers of the path 
of renunciation and of [ disinterested ] action appear to 
be different from each other externally, their mental 
attitude is of identically the same nature and importance. 
We have here noticed the identity of both the paths in 
respect of the goal they enable those that follow them to 
reach. There is one more consideration which brings out 
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the speciality of the path of disinterested action. The 
perfection of the Samkhya path is impossible in the 
absence of the path of action: — 

“ Renunciation [ is ], however, O long-armed one, 
difficult to achieve without resorting to [ disinterested ] 
action. The thinking one who has resorted to the path of 
[disinterested] action, attains Brahman, before long 
Renunciation and action are both such as bring about 
the good (of those who resort to them). Of the two, how- 
ever, the path of action (far) excels that of renunciation’* 

( V, 26 ). 

The excellence is an excellence due to the ease with 
which the path of action can be resorted to. If a person 
considering both the paths to be identical gives up the 
path of action and resorts to that of renunciation all at 
once, he will definitely be subjected to an amount of 
misery (dithhham Upturn a-yogatah) , But if a person were 
to take to the path of action without resorting to that of 
renunciation, he would not be subjected to any difficulty 
or misery. The excellence thus evidently is excellence in 
regard to the ease with which a path can be followed. 
The path of action is intended for the ordinary run of 
men who without being required to leave the group to 
which they belong should be enabled to follow a path of 
discipline. It is only in view of this simplicity from the 
point of view of the aspirant that there is an excellence 
that the path of action has over the other path viz, that 
of renunciation. While going along this path (of disinter- 
ested action), when desire, hatred etc are given up by 
degrees, the follower of the path becomes in due course a 
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nitya sannyasi and wins the ultimate perfection also.This 
is a path very easy to traverse. Nor can it be said that this 
is one which is to be resorted to only in the initial stage- 
and to be given up subsequently as another ha^ to be resort 
ed to. While one is going along this path, one’s love and 
hatred, as also the sense of duality ( or influence of the 
pairs of opposites) drop off and as soon as they drop off, 
the highest perfection is reached. Thus this path is easy 
to follow in the beginning and also one leading to the 
highest per- fection in the end. On this account has it 
been stated at Gita V, 5. 

‘‘ The place ( or position ) which the followers of the 
path of renunciation reach ( or win ), the followers of 
the path of (disinterested) action also reach ( or win ). 
Evidently then, the followers of the ‘ yoga ’ do not lag 
behind. They will get themselves elevated by slow degrees, 
they will reach the destination late, but they will 
imdouhteclly reach it. The discussion, it is hoped, would 
enable readers to understand as to from what view-point 
the path of action has an excellence of its own and 
also from what view-point the two are identical 

“ Renunciation and Action, both (of these) arethose 
that bring about the good (of those following them).” All 
the same Arjuna has been instructed ‘ dost thou follow 
the path of action itself : The reason for this is the ease 
with which the path can be followed. Nobody should 
entertain a doubt as to whether a person can or cannot 
acquire the fruit of the renunciation of action, by following 
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the path of action. There is not the least doubt regarding 
the follower of the path of action winning it. For, the 
device of winning this has been taught in the Gita. 
While carrying out his duties as a follower of the path of 
action, the one who has resorted to it quite naturally 
secures this fruit, this goal (or perfection) that is won by 
following the path of renunciation with the help of this 
device, described so far. The device is ‘ absence of 
attachment for the fruit of action or the abandonment of 
the fruit of action * which may in other words be 
described as being the same thing as ‘ the abandonment 
of desire, hatred and (the influence of) the pairs of 
opposites. ’ 

Freedom From the Effect of Action. 

( Nirlepata ) 

Desire, hatred and [ the influence of ] the pairs of 
opposites — these are bonds. If a man acts while he is 
affected by these three, he gets himself tainted or incurs 
sin. If the taint of action is to be removed, evidently these 
three viz., desire, hatred and [ the influence of ] the pairs 
of opposites would have to be got rid of. Readers may 
well be led to ask at ‘this stage ‘ why is a person tainted 
when he acts with desire, hatred and [ the influence of ] 
the pairs of opposites ? To be able to get an answer to 
this question a little bit of thinking is necessary. In the 
initial stage when the pairs of opposites are still influenc- 
ing a man, the thought is ever awake, ever presenting 
itself to his mind- ‘ I am different and different from me 
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are other people. ' The thought arises out of just such a 
consideration as this viz., as all my rivals are alien to me, 
1 am exposed to danger from them; hence it is necessary 
for me to make efforts to protect myself from them. As 
many such thoughts arise in the mind, there is hatred 
that is produced as a result. This latter leads to 
battles, strifes etc and lack of peace or disturbance to 
the mental peace is the final consequence of the series. 
The sum and substance of all that has been said so far is 
that hatred arises out of (the influence of) the pairs of 
opposites (or sense of duality ). Desire too arises out of 
the sense of duality itself. For, the desire to secure other 
things arises out of a consideration of this nature : I am 
imperfect and I can attain perfection if I get that other 
object or those other objects. Due to this desire or longing 
there arise the two viz., hatred of opponents and affec- 
tion for those who are favourable. There cannot be any 
doubt regarding the strifes and disturbances to peace 
that these later lead to. 

Thus love of one and hatred of another ( or others ) 
have originated. Who can say that the actions that will 
arise out of the thought ‘ I want enjoyments and to 
secure them I shall destroy whatever obstacles will 
present themselves to me on the way,’ would be pure ? 
And if these actions would not be pure, they would 
necessarily be binding. On this account has it been 
stated ihaX actions which would arise out of desire hatred 
and 3. sense o/ duality will cause a binding. If one wants 
to strive to get oneself freed from bondage, it is, there- 
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fore, necessary to banish desire, hatred and a sense of 
duality from one’s mind. It is equally necessary to cause 
satisfaction and the sense of all having the same self 
(as their essence) to be firmly established in one’s mind. 
Various are the ways of attaining this perfection set 
forth in works that deal with duty. The Gita too states — 

‘'One who follows the path of (disinterested) action, 
with his soul pure, with soul conquered, with the sense- 
organs conquered, considering the self of all beings as he 
does himself,-* even while doing (several) actions is not 
tainted (or affected by them ). Knowing the Reality, a 
follower of the path of action should think ‘ I am not 
doing anything at all While seeing, hearing, touching, 
smelling, eating, going, sleeping, breathing, speaking, 
excreting, taking, opening or closing (the eyes) thinking 
that it is the sense-organs that are acting in the sphere of 
their he objects, who does all actions having dedicated 
them all to Brahman after having abandoned the fruit 
thereof- that one is not tainted by sin, like the lotus-leaf 
by water (in which it grows). "Gita V, 7-10. 

Here the Gita has taught a very nice device 
of getting rid of the fault arising out of action even 
while one resorts to action. To begin with a man has to 
conquer his sense-organs, be pure of soul, self-controlled 
and he has to think that the self of all beings is his 
own self. Not being attached to the fruit of action 
(sangam tyakta ), he should dedicate all his actions to the 
Lord. Considering himself to be not-agent (or not-doer) 
of actions, he should behave with the thought ‘all actions 
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are taking place because of or through the sense-organs; 
I am not their author. ' This having been accomplished, 
a man can be free from the taint of actions. Whatever 
has been taught in these four verses is conveyed by the 
three words discussed in the earlier paragraphs as can 
be seen from the following table : — 

1 3^a ka7}ksati, — ( P, 3 ) = visuddhatma, vijitdtmd, 
jitendriya (with soul pure, soul conquered and sense-organs 
conquered) V,7; naiva kincid karomi (I do not do anything 
at all ) V, 8; indriydni indriydrthesu vartante ( the sense- 
organs are acting in the sphere of their objects) V, 9; 
sangam tyaktvd (having given up attachment) V, 10; 
brahmani ddhdya karmdni (having dedicated actions to 
Brahman)V; 10; [ having given up desire for fruit, having 
dedicated all actions to the Lord, having become pure 
of soul, one should follow the path of disinterested 
action. ] 

2 Hir-dvandvah, na dve^ti (P,3) = sarvabhutiitma- 
i>/iwtatma( Considering the self of all beings to be one’s 
self ) V, 7. 

Readers can see for themselves how all these teach- 
ings or instructions get themselves included in the three 
acts of abandonment viz ( 1 ) abandonment of desire or 
o nging, (2) abandonment of hatred and (3) abandonment 
of the influence of the pairs of opposites. As the cause 
of affection and hatred is desire or longing, by the 
abandonment of the latter, all this that is worth achiev- 
ing can be achieved. This exposition of the way in which 
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the follower of the path of disinterested action can 
remain, while performing all actions unalfectcd by the 
latter is well worth ever remembering. All this can be 
achieved by giving up the idea of enjoying the fruit of 
one's actions. Giving up the desire to enjoy the fruit of 
action or the abandonment of the fruit of one's action 
or dedicating the fruit of action to the Lord for His 
gratification-all these are essentially the same. The self 
of all beings is in everyday parlance the Lord and in 
strict philosophical terms ‘Brahman.' If the fruits of all 
actions are dedicated or offered or abandoned for 
His satisfaction, a man becomes free from the fault of 
bis actions. This in clear terms means: — 

( 1 ) dedicating to Brahman the fruit of all actions 

{ 2 ) dedicating to the Lord the fruit of all actions 

( 3 ) offering the entire fruit of all actions for the 

self of all the beings 

( 4 ) offering the fruit of one’s actions for the 
gratification of all the creatures 

( 5 ) dedicating one’s life for the sake of the 

happiness of all the creatures. 

This is the meaning of taking the vow of abstention 
from injury or not troubling anyone in any way. This is 
the meaning of striving as far as lies within one’s power 
for the benefit of all creatures or of absence of hatred 
absense of duality, freedom from fear etc. An ordinary 
person who is also mean kills othets, destroys them for 
his own happiness. This sense of duality, full of hatred, 
is itself the stage where a person is yet possessed ot 
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desire. Here a person is tainted by action. But when a 
person reaches the highest stage, he dedicates himself 
for the benefit of all. And hence i. e. because there are in 
his mind an absence of duality, an absence of hatred 
and absence of any desire for fruit, he becomes free from 
the fault of action. Thus is the perfection of onefreefrom 
bondage attained. 

The service of all beings is itself the service of the 
highest lord. For, all beings are but the form of Vasiideva 
( Vastcdevah sarvam^ Gita, VII, 19). Vasudeva, Narayaua 
the highest Lord, the highest Seif, the Lord is in fact far 
from concrete. But the Brahmins, Ksatriyas, Vaisyas; 
Sudras, cattle, horses etc. are the concrete form of Him 
(Vasudeva). ( vide Rgveda, X, 90; 8-10-12.) Hence if the 
Lord is to be served, it is this concrete form of His that 
must be served. In the chapter dealing with the vihlmtis 
(particular manifertations) of the Lord (Gita X) and in 
the next (XI) dealing with the universe form of the Lord, 
this very teaching is imparted. Dedicating one's life to 
the Lord is the same thing as dedicating it for the 
removal of the misery, trouble and afflictions of all such 
among human beings and other animals as are suffering 
on account of misery, trouble and afiBiction. Those who 
continue to indulge in having objects of enjoyment even 
though they see a number of the members of our own 
species-the human species-without any possessions help- 
less, affected by disease, full of misery, exploited and 
tormented by famine, without so much as raising their 
small finger to help them and those who make elaborate. 
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arrangements for their luxury such persons are very far 
away from devotion to the highest Lord. Readers should 
pay attention to this consideration regarding the 
purpose for which the fruit of action is to be dedicated 
to the Lord. The abandonment, offering or giving away 
of the fruits of action is to be done for this self of all the 
beings and through such an abandonment, offering or 
giving away this Self of all the beings is to be served. 
This Self of beings and just this one is the objection of 
devotion of all. Some may raise an objection at this stage: 
‘we see the form of the highest Lord in a Brahmana; how 
can the highest lord dwell, however, in a Candala ? ' 
To remove such a doubt has the following been stated in 
th is chapter 

“ The knowing ones see evenly [ the self-same 
Brahman 1 in a Brahmana rich in possession of knowledge 
and modesty or discipline, a cow, an elephant, a dog and 
an ignorant Candala. Those whose mind is established in 
evenness, -by them is birth as also death conquered even 
here in this world. For, Brahman is even, free from fault. 
Therefore it is that they have taken a firm stand on 
Brahman. ( Glt«a V, 18-19 ). 

This makes it quite clear that it i^ improper to say 
that the nature or existence of the Lord is there in a 
Brahmana but not there in a Candala. All entities are 
just Vasudeva ( Gita VII, 19 ) whether it is a candala or 
a Brahmana or a dog or an elephant of whom we are 
thinking. All these are the concrete form of the highest 
Lord himself. The one desirous of liberation i. e. the 
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aspirant ( mumuksu) must have this understanding of the 
equality or evenness of the lord’s presence everywhere 
and he must be devoted to this Self of all beings. For the 
gratification of this Lord must the fruit of our action be 
dedicated. The ‘ abandonment of the fruit of dction ’ 
‘ having no attachment to the fruit of action ’ etc re- 
ferred to in the Gita means only this dedicating the 
fruit of one's action to this Lord in the form of the 
people or to the ^elf of all the hemgs. The teaching of 
the dedication of the fruit of one's action to the Lord 
has been imparted in the Gita, as is shown in what 
follows , 

“ Carry out actions having given up attachment " 

(11, 48) 

Having abandoned fruit arising out of action " 

(11,51) 

“ Having given up attachment to the fruit of action " 

(IV, 20.) 

‘‘ Carries on actions having given up attachment " 

(V, 10.) 

Following the path of disinterested action 
having abandoned the fruit of action" fV, 12.) 

‘‘ Having given up all desires without any being left 

out in the process i. e. without exception'' (VI, 24. ) 
“ Having given up attachment and the fruits are 
actions to be performed ” ( XVII I, 6.) 
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“ Having given up attachment and the fruit as 
well, action which ought to be carried out is carried out. 
The abandonment of all fruits they call by the name of 
abandonment. " (XVIII, 2.) 

Never any right to fruits. ” (II, 47j 

“ One attached to fruit is bound down (V, 12. ) 

“ They carry out action, having given up attachment 
for self-purification. ’* (V, II.) 

Do not carry out actions with the desire ‘ I alone 
should get the fruit of my action Dedicate the fruit of 
your action to the Self of all beings. You have no right to 
the fruit of action. Being attached to the fruit of action 
necessarily leads to bondage. Only by dedicating the 
fruit of one’s action to the Lord, does one become pure." 
To be able to follow the purport of the abandonment of 
the fruit of actions these passages from the Gita must be 
meditated on. A meditation on the passages helps • one 
fix up the following aphorisms of Karmayoga (or the 
path of disinterested action :) 

Aphorisms of Karmayoga. 

1 Every one must needs carryout or perform action. 

(II, 47.; 

2 It is proper for none to give up action. (XVIII, 5.) 

3 Action must be performed in the manner that has 
been prescribed (II, 48.) 

4 There must be no attachmett to its ’fruit. (II, 47. ) 

3 Whatever fruit of actions is secured by a person 

must be dedicated by him for the welfare of all 
beings. (VI, 7; III 20; V, 25; XII, 4.) 
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6 There would be binding only on account of 
preserving the fruit of one's action for oneself. (V, 12.) 

7 Giving away the fruit of one’s action or the 
satisfaction of the Self of all beings will help a man win 
his salvation. (V, 25; XII, 4.) 

These aphorisms deserve to be well pondered over 
by the readers. The ‘duty to humanity ’ as it gets itself 
determined on a consideration of these aphorisms is of this 
nature ; a Brahmapa should carry out in the best possible 
manner his duty in the form of teaching:-but the remune- 
ration which he would get for the same he should give 
away for the welfare of all beings. Similarly a Ksatriya 
should carry out to the best of his ability his duty in the 
form of protecting the subjects ( or people but he 
should dedicate the wealth he thus would acquire to the 
well-being of all. A vaisya should carry out his duty 
consisting of agriculture, cattle-rearing and trade and thus 
acquire a vast amount of wealth. 

This latter however, the fruit of his action, he should 
give away for the benefit of all. Similarly a sudra too 
should carry out his duty consisting of craftsmanship and 
service absolutely sacisfactorily and should dedicate the 
wealth, the fruit of his action, so acquired to the good 
of all creatures. Evidently this amounts to saying that all 
persons belonging to a nation-every one of the citizens of 
a nation-^iiould carry out his or her duty most satisfac- 
torily, that none should be given to indolence or sloth. 
None should, that is to say. spare himself or herself in 
this respect. Every one should do his very be^t to perform 
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lus duty. The fruit of this action in the form of wealth 
should not be accumulated by any body. The entire 
wealth in the form of the fruit of the action of all should 
find its way to the treasury of the nation. And this latter, 
the national treasury, should maintain the entire populace, 
When the dealings of the entire humanity would thus go 
on taking place on the basis of this idea of desirelessness, 
all will be free from pain and misery and the distress 
caused by the current dealings taking place on the basis 
of selfishness would be removed one and all. 


All the bonds, all distress, all calamities ; to which 
the human race is subjected arise out of the accumulation 
of the fruit of their action for just themselves that human 
beings practise. All difficulties are thus traced back to 
attachment to fruit. When this attachment to fruit will 
be got rid of, when it would be the very nature of 
everyone to give away the fruit of their action in the 
interests of the Self of all beings, all difficulties and 
calamities will vanish into thin air. This very nature 
which human beings are to try to secure is called "sannyasa 
( renunciation of fruit ) or ‘ karma-sannyasa ’ (abandon- 
ment of action i. e. of the evil effect of action). This same 
is called * tyaga, ' This puts an end to human sufferings. 
The fruit of such an attitude [ of * sannyasa, ’ or * karma' 
^annyasa ’ or ‘ tyaga ’] is described in the following verse 
from the Gita- 

Tsiirdvaytdvah hi- bandhdt prarnucyate ( one free from 
the influence of the pairs of opposites becomes free from 
bondage )- Gita V, 3 . Karmaphalam tyaktvd sdntirn 
dpnoti ( Having abandoned the fruit of action, he wins 
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peace ) ibid, 12. Sannyasya aste sukham vafi ( Having 
given up desire for fruit, the self>controlled one remains 
happily ) ibid, 13. Brahma-yoga-yukt&trm sukham 
aksayyam asnute ( One with bis soul in union with the 
Highest Self wins happiness that knows no exhaustion. 
ibid, 21. 

Vigatecchi-bhaya-krodho... rnukta eva ( One with 
desire, fear, anger departed is even free or liberated ) 
ibid, 28, Suhrdam sarvabhutanitn jnatva satUim ricchati 
(Having known the friend of all beings, he attains peace) 
ibid, 29. 

The above citations are bringing out the very 
meaning expounded so far with a difference in regard to 
the words or terms used. A man should carry out his 
duty and dedicate the fruit thereof to the divine being 
( janardana ) in the form of the people ( janat^ ). Thus 
would the people be free from bondage and thus would 
all distress be put an end to. 

The Upanisadic explanation of bondage is as 
follows : 

“ Bandhaya visay&sangi ( Attachment to objects 
leads to bondage ) Maitri Upa. 6, 34. 

‘ Bandbaya vifayasaktam ( Clinging to objects leads 
to bondage ) Brahma. 2 

Bandho hi vasuna bandhah ( For, the binding in the 
form of longing is bondage ) Mukti Upa. 2, 68. 

Mob^ah syat vasa/ia ksayah ( Freedom from or 
destruction of longing would be the same thing as 
liberation) ibid. 
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Vdsana or longing is the desire to have accumulated 
in one's possession the means of enjoyment. This very 
longing is the cause of the infinite trouble that all men 
are subjected to. The discussion made so far would enable 
the readers to understand clearly the principle that 
accumulation of the fruits of action leads to misery while 
the giving away of the fruits brings about happiness. 
A meditation over this would facilitate the understanding 
of rules pertaining to abandonment and enjoyment. 

Readers can consider for themselves how accumula- 
tion of fruits leads to misery. Imagine a very wealthy 
person staying in a village. As he has riches greater than 
any one elgc’s in his possession^ he is capable of helping 
as well as ruining others. Very few are however men who 
would help others. As man is selfish^ he does not mind 
ruining others while trying to secure his own selfish ends. 
As a result of this selfishness so natural to all men, the 
rich man in the village in our example would purchase all 
grains available. The vast amount of wealth he possesses 
would enable him to do so. He would sell the grain at a 
rate he is pleased to. Others are not in a position to 
purchase the grains, as they have not the required amount 
of riches in their possession. They are consequently driven 
to starving themselves. This distress is caused by the 
improper distribution of wealth. If the rich man would 
give up all his wealth for the sake of others from his 
village, and if, in a similar manner, all the inhabitants of 
that village would give up their respective earnings for 
the benefit of the whole village and if the representative 
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assembly of the village ' would keep that wealth in the 
public treasury and protect the entire village on the 
strength of this -wealth in the public treasury, there would 
not be a single miserable soul in the village. This 
‘ abandonment ’ or ‘ giving up ' would secure a greater 
and greater good of the village. On this account does the 
Gita lay down the vow of a-parigraha or non-accumula- 
tion of wealth. Having no attachment to the fruit of 
action is itself called as ‘ a-parigraha ' Increasing one’s 
own possessions itself is thus responsible for the infinite 
number of troubles men have to suffer. The fruit or reward 
won by abandoning desire for fruit is thus described by 
the Gita 

Brahma na cirena adhi-gacchati Before long he 
wins Brahman. (V, 6.) 

Brahmavid brahmani sthitah — The knower of 
Brahman established in Brahman (V, 20.) 

Vindati Etmani sukham- Secures happiness within 
■himself (V, 21.) 

8a sukhl narah — That man is happy (V, 23.) 

Labhante brahma-nirmnam — Win peace in the 

form of Brahman (V, 25.) 

Abhito brahma-nirvanavi Variate — On all sides, 
there is peace in the form of Brahman. (V, 26.) 

Prakasayati tat param — Throws light on that highest 

(V. 16) 

Gacchanti a-punah dvrttim- Reaches a state from where 
there is no coming back ’ (V, 17 .) 
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This highest perfection is secured by abandoning the 
fruit of action. Brahman is the highest power and it 
pervades alUmoving and not-moving. When man gives up 
the fruit of his action for the welfare of all that move and 
all that move not, when man dedicates that fruit to all, 
he wins this Brahman or this great power. Let us now 
consider a concrete instance- 

Accumulation of the Fruit of Action. 

There are ten brothers staying in a house. Every 
one of them keeps for himself the wealth acquired by 
him by his action. No one parts even with a bit of his 
wealth. None from among the ten brothers ever bothers 
himself so much as to inquire whether the remaining 
nine are alive. Every brother stays in the room assigned 
to him. All the same there are ten brothers in this house. 
When an enemy attacks the house, they are not ten. For, 
each one of them is alone, cut off from the rest. Even if 
two persons who are on enemical terms with these people 
come, they will destroy each one of these ten brothers 
attacked when helpless and the two persons would 
become masters of the house. This makes it clear that 
retention of the fruit of one’s action with oneself does 
not only not make an increase in collective strength 
possible but it also thwarts the growth of individual 
strengths thus leading to a number of difficulties and 
troubles. Hence has the Gita laid down that the fruit of 
action be dedicated to the highest Lord without on any 
account having attachment to the fruit of action. 
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Abandonment of the Fruit op Action. 

Let us next proceed to consider another house 
where ten brothers ready to sacifice for each other’s 
sake are staying. As in the preceding instance the number 
of brothers staying under the same roof is the same viz,, 
ten. Each one of them carries out his duty in the best 
possible manner and all of them keep whatever is earned 
in the common treasury. They spend from this common 
accumulation for each other’s benefit such amount as is 
required and proper. Every one is prepared to expend 
his energy for the remaining nine. As each one does 
whatever he does with the help of others each one is 
possessed of the strength of all the ten of them. The 
strength of ten such brothers when put together will 
naturally be equal to that of a hundred of them. This 
then is the advantage reaped out of the abandonment of 
the fruit of action and the vow of non*accumulation. 
Thus are the ten brothers possessed of an extra*ordinary 
kind of strength. This is as it were their state of having 
become Brahman [ the highest principle ] itself \ 

One who is of the nature having [ just his ] individ- 
ual self has a strength equal to that of an individual. But 
one who is of the nature of the Self of all, who would 
have a Self that is the Self of all beings^ will be the Self 
of all beings, will have a strength that would be greater 
than even that of all the beings* This is Brahman. Being 
the Self of all is the same thing as being Brahman. Such 
persons i. e. those who have thus become Brahman, even 
after doing a number of actions, remain unaffected by 
them. 
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What is the means of attaining such a state as this ? 
What kind or course of conduct would enable a man too 
become * sarva-bhutamarupcl ' i. e. possessed of a nature 
which is the Self of ali-what way would a man reach 
straight on this path- of spiritual elevation ? - This must 
be properly considered. The words occuring in this-the 
fifth-chapter of the Gita, such as give an indication of 
the answer to these questions may now be considered. 
The Ignorant Ones who are on the Same 
Level with Children. 

The ignorant ones, lacking in intellectual capacity 
and deluded are first described in the chapter, as 
follows : 

With an intellectual 
capacity not fully develop- 
ed and therefore compar- 
able to children or infants 

Not practising yoga 
( i. e. not following the 
discipline of the path of 
action without desire for 
fruits ), not endevouring 
( to better themselves 
spiritually ). 

Attached to fruit on 
account of self-interest, 
j those who accumulate the 
I fruit of their actions for 
themselves. 


Balah ( 4 ) = 


^yubtah ( 12 )- 


Kamakarena phale 
labtah ( 12) ^ 
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Ajmnena jnmam Ivrtam 
iena muhyanti ( 15 ) sr 


By ignorance has 
knowledge been covered 
and on that account do 
these get themselves 
deluded. 


These people have a fall. They get themselves 
deteriorated. These men get themselves afflicted. Among 
these are included ayuktas i. e. those who do not follow 
the path of karma-yoga ( action without desire for fruit ), 
those who are selfish and go on accumulating the fruit of 
action. With themselves, ignorant that they are. Words 
opposed to these indicate the path of spiritual elevation. 
To give an idea of the same: — 


The Path of 
Deterioration 

1 Bala ( ignorant ) 4 

2 Ayukta ( Not following 
the karmayoga path ) 12 

3 Saktah ( attached to 
fruit ) 12 

4 Ajnani ( ignorant ) 15 

5 Mohayubta ( Under a 
delusion ) 

6 Sammudha ( Altogether 
deluded ) 


Path of Elevation. 

Pandita ( knowing ) 4 
Y ukta ( yogi ) 8 

Asaktah ( not attached 
I to fruit ) 10 
; c/nani ( possessed of 

I knowledge ) 15, 17. 

Moharahita ( Under no 
delusion ) 

Asam-mudha (In no way 
deluded). 9 
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A little consideration of the terms that follow will 
enable the readers to understand that they indicate the 
bright and auspicious path of elevation or perfection. 

TattvajhAmI Pandita (The Knowing 
One Who Has Grasped the Reality ). 

He who knows properly duty and not-duty is a 
tattt'a~jnim pandita i.e. a knowing person who has grasped 
the Highest reality. Such a person gives up attachment to 
fruit and carries on actions. He is thus described in this 
chapter: — 

Panditah ( 4 ), Panditih Those possessed of 

samadariinah ( 18 ) ■sr knowledge intellectually 

gifted and possessed of 
equanimity. 

T attvavtt ( 8 ), Brahmavit, Those who know the 

(20) Viditatma (26) * j reality, those who know 

I Brahman, those who know 
I the Self. 

Rfdyah ( 25 ) = ^ Capable of seeing 

what lies beyond, the 
range of sense>organs 
( atmdirya-artha-darSi ), 
those who grasp the sub' 
tlest [ principle ] ( suk^ma- 
darsi ). 
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Sankhya ( 5 ) r Followers of the path 

of knowledge^ followers of 
the path of renunciation 
of action. 


A-sammudha (20), irianena 
vesam ainanam naitfam 
(26> 


Jnanam tat param pra- 
ba^ycUi ( 26 ) — 


J ndna-nirdhuta-^-balmasah 
(17), Kfim-kalmasah (26) 
visuddhatmanah ( 7 ) = 


Yefim manah simye 
sthitam (19)9 

Brahmani sthitihC19,20) ss 


Those whose delusion 
has been removed, those 
whose ignorance has been 
removed by their know- 
ledge of the reality. 

Those who have 
realised the highest princi 
pie on account of their 
knowledge. 

Those whose sin has 
been washed away by 
their knowledge and those 
whose defects or shortcom- 
ings have been reduccd- 
those who have been 
purified. 

Those whose mind has 
become even, those whose 
mind has equanimity* 

Those who dwell in 
Brahman* 
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Thus those who arc possessed of knowledge, free 
from delusion, sinless, even-minded or possessed of 
equanimity, knowing the highest reality become free 
from attachment* They do not keep the fruit of their 
action with themselves. They dedicate it to the divine 
one in the form of the populace. They have equanimity 
towards men and beasts. They know by experience that 
the self-same atman- principle with identical nature, 
permeates the universe. A.s there is no sinful behaviour 
on the part of such persons who have known the highest 
reality, as they are ever free from evil, they have their 
selves purified and are liberated from mundane existence. 

Yogi. 

These very persons practise voga and pursue the 
patii of spiritual perfection. Indicative of this are the 
following terms : — 

Yoga-yukta (6, 7), yuktah (8), yogi (24), yogak (5) — 
following the path of disinterested action. The term 
* a special significance in the * path of 

disinterested action ’. ‘ Karmasu kausalam ' ‘ skill in 

actions * ( Gita II, 50 ), even-ness of mind preceded by 
attachment to fruit irrespective of success or failure, 
' samatvam yoga ucyate ( Giti II, 48 ), and the capacity 
to endure the impeteousity of desire and anger ( saknoti 
ihaiva yah sodhum kamabrodhodbkavam vegam sa 
yuktah ). Obviously practising yoga is the same thing as 
performing action with skill, having equanimity with 
regard to the pairs of opposites and putting up with the 
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impeteousity of desire and anger. This is what the word 
‘ yoga * in the Gita signifies. There arc other senses also 
in which the term is used in the Gita. Those senses will 
be discussed later in their proper places. 

Kurvan ( 7 ) — this term too signifies pursuing the 
path of Karmayoga. Karmayoga is a yoga of effort. Doing 
every action with skill and not allowing any slackness to 
affect the effort is the general rule of the Karma-yoga. 
Along with this: — 

Moksa-paruyana ( 28 )- Being intent on liberation, 
being ever keen on securing salvation is what is necessary,. 
Similarly,^ — 

Tadbuddhayah, tadatmanab, iannisth§h^ tatpar^yandh 
( 17 ) — Remembering God, making one's self full of 
God, being devoted to and established in God and cor>- 
sidering God as the highest resort-all these are necessary 
to a karmayogi whose final resort is God. One becomes 
what one meditates on. In keeping with the rule a 
person intent on God becomes God and carries out the 
right kind of actions properly. The follower of karma 
yoga keeps before himself a superior man-- a saviour as 
his goal and tries to emulate him. 

PKACTiSING [ SELF ] CONTROL. 

Self-cooirol occupies a place of supieme importance 
in Karma-yoga, In the absence of self-control, Karma- 
yoga cannot be achieved. The discipline peculiar to the 
path cannot be mastered. Terms indicative of this are: — 
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Munih ( 6, 28 ) — One who observes (strict) silence. 
Here it is control over speach that is in view. The 
power which gets itself exhausted by speech is saved 
by this control. The term has another meaning also viz. 
ever thinking, ‘ in the habit of thinking ’ * Munih ’ would 
thus refer to one who thinks or meditates and secures 
the knowledge of the highest reality. 

Vasl C 13 ). yati ( 26 ), vijitatma ( 26 ). yata-cetoi 
( 26 ), sthira-buddhih ( 20 ), jitendriya ( 7 ) & yatendriya- 
mano-buddhih ( 28 ) — All these terms indiate the 
necessity of exercising control over the self, intellect, 
mind, thinking, speech, sense-organs and the body. Here 
there is control over the intellect as also the internal 
organ ( citta ). None is exempted from control. For, it 
one be let loose, the control of others becomes meaning- 
less. All must therefore be very carefully controlled. 

Men exercising control over themselves as described 
so far alone follow the path of karmayoga very skilfully 
and accomplish their spiritual perfection. The mastery of 
the karmayoga discipline is an impossibility in the absence 
of ( self ) control and control is absolutely necessary 
to achieve perfection of any kind. 

Desikelessness. 

Along with control, it is necessary that reduction of 
longing too is achieved. Here there is mutual dependence. 
For, control being secured would enable a man reduce 
his longing, and reduction of his longing would enable 
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him secure coQtrol. A few clauses indicative of this very 
important theme are contained in this chapter. Read:— 

Na kanksati ( 5 )- He does not entertain any desire, 
does not allow longing to be strong. Here desire or longing 
signifies desire or longing for objects of enjoyment. 

Spars&n krtva bahir bahyun ( 27 ) and Bshyaspar^esva- 
saktatmi ( 21 )— ‘ Sparsa ’ is external object. One who 
has no attachment to these objectss, one who keeps these 
objects away from himself, becomes free from attach 
ment. For — 

Ye sawwpnrSfljah fc/io^ah Uubkhpyonciyah, idyanta- 
vantah tesu budhah na ramate (22)- Objects of enjoyment 
are the causes of misery and the pleasure arising out of 
them is transient as the pleasure that can be had of them 
appears only to disappear after a short while. A person 
possessed of knowledge, therefore, does not take any 
delight in them. For, not only is uninterrupted happiness 
not secured with the help of these objects of enjoyment 
but these give rise to many a pain also. Hence has it 
been stated: — 

Kama-krodhodbhavam vegarn j/uh sodhum saknoti sa 
yuktah ^ sukhi ca ( 23 ) — He who is able to put up with 
the impeteousity of desire and anger, he who does not 
swerve from his path, he who does not budge from his 
place even when attacked by the two, he who can ward 
them off even when they have begun their onslaught,- he 
is yogi and he is happy. Readers should remember this 
characteristic of real happiness. When one keeps oneself 
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away from the desire of enjoyment, one secures this 
happiness. Not only must one severe one's connection 
with objects of enjoyment but one must abandon the 
desire to have anything to do with the fruit of one's 
action also. Only when this is achieved is happiness 
-genuine happiness- won. For this has it been stated- 

Karma-phalam tyaktvi santim apnoti (12) and sangam 
tyabtva karma karoti ( 20, 22 )- Abandonment of the fruit 
of one’s action brings about peace. Only on severing 
one’s connection with the fruit of action is faultlessness 
secured. This abandonment of the fruit of action must 
be done most sincerely. Then would spiritual perfection 
be won. As proof of this last statement vide: — 

Sarva-barmani manasa sannyasya a 5 te sukham vaii(13) 
He who abandons mentally ( i. c. in point of desire for 
fruit ) all action, becomes happy. If happiness is wanted, 
abandonment or renunciation of actions mentally is 
absolutely necessary. This is self-evident. 

Tiaiva bincit karomi iti yukto manyeta (8), navadvare 
pare dehx naiva burvan na barayan ( 23 )- A yogi should 
think " I am doing nothing. * One must stay in this city 
with nine gates without doing anything, without causing 
anything to be done. A difficulty is bound to itself to the 
mind of the reader of this juncture : how can any one 
stay in this city with nine gates without doing anything 
or without causing anything to be done ? The question 
can thus be answered : There is an ejicellent king-a 
veritable ideal, of kinghood-staying in a city. He has 
appointed the worthiest and best equipped persons to 
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carry out the various important duties such as those of 
ministers, commander-in-chief of the army etc. Those 
ministers etc. are carrying out their respective duties 
most satisfactorily. The king has naturally nothing left for 
him to be done. It is true that having derived power or 
authority from the king himself do all his officers carry 
out their various duties. All the same as all are skilled in 
their various duties, they carry the same out most 
thoroughly and the king need do little more than supervis- 
ing their work or only watching their work. Similarly 
the man who has mind, intellect and other sense-organs 
well-controlled, made full of peace, properly subdued by 
means of ‘ yoga ’ etc. has sense-organs which themselves 
do the right thing. They never act as they please and 
the person with the mortal coil in his possession has never 
anything left for him to be done. Only high-souled ones, 
yogis like this can say, ‘ Though dwelling in this body, I 
neither do nor cause to be done any action.’ For fuller 
exposition vide: — 

Kayena manasd budclhy^ knvalairindriyairapi 
Yogina\\ karma kurvanti sah^am tyaktvntmasuddhaye 

( 11 ) 

Indriyayundriyarthesu vartanta iti dharayan {9 ) 

The yogis carry out actions, having given up 
attachment to fruit of action for their own purification, 
by means of merely their bodies, merely their mind, 
merely their intellect, and merely their sense-organs. 
They experience the fact that all sense-organs are 
abiding in their respective objects. Readers should think 
here as to how well-trained and well-di-ciplined every 
29 
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sense-organ must be to be able to do such work as falls 
within its range in the best possible manner. The eye 
would work only in its own field viz. that of objects pos- 
sessed of form. In order to enable the eye to do its work 
most faultlessly, it must be properly trained, controlled 
and pacified. It is absolutely necessary to master the ‘yoga* 
discipline i. e. practise yoga-exercises and have all sense- 
organs trained, brought under discipline, controlled and 
pacified so as to enable them to do their respective works 
in an absolutely faultless manner. A more detailed 
consideration of this is to follow in the immediately 
following ( VI ) chapter. Only this much need be 
remembered here that work is done by the sense-organs 
alone and that it is done in the most satisfactory manner. 
The yogis work thus with just their sense-organs and 
therefore remain free from fault. 

Priyam prapya na prahsyet ( 20 ) = Even on 
having secured an object most liked or relished, one 
must not be elated. For, if the sight of what is dear 
makes one elated, that of what one does not like or of 
what is unwelcome would necessarily fill one with grief. 
Hence if one wants to avoid grief at the sight of what 
is not dear, one ought to cultivate the habit of not being 
over-joyed at the sight of what one likes or of what one 
holds dear. For — 

Atmani suJcham vindati ( 21 ) = Happiness such as 
one secures, one secures from within and not from 
without. What then is the need for accumulation of 
objects, of hoarding objects to get happiness for oneself ? 
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The greater the reduction in the attraction one has fcM* 
external objects, the greater would be the happiness one 
would secure from within. The stream of happiness is not 
outside ourselves; it flows within ourselves. Whether 
external objects be dear or otherwise, one must learn 
therefore to have equanimity in regard to them and be 
satisfied. This course, when properly followed, enables 
one to secure happiness from within. 

Hate Not. 

Na dvesti ( 3 ), Apriyam pr^pya ?ia udvijet ss One 
ought not to hate; even such objects as are not liked by 
one ought not to disgust one. It has been stated earlier 
that one should not be delighted to secure objects one 
likes. From that statement another follows as a corollary 
from a theorem that one should not be dejected to have 
objects one does not like. But this instruction ‘hate not’ 
is given here only with the purpose of making it quite 
clear, not leaving it vague. “What is not dear, one should 
not hate; what is dear, one should not be elated to have'^ 
has the following import:- 

Karna-krodha-viyuktah (26), Vigatecchd-bhaya’krodhdh 
( 28), Kdma-hrodhod-bhavam vegam yah sodhum ^ahioti sa 
stikhl narah{25) =• Giving up desire and anger. He who 
has removed desire, fear and anger; he who puts up with 
the impeteousity of desire and anger-he is happy. ‘Kama’ 
here signifies the longing for the possession of an object 
one holds dear. 'Krodha ’ here means one’s being displeas- 
ed on getting what is not dear to oneself. Thus what has 
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been stated previously is again referred to here by the 
terms * Ic^ma ’ and * krodha ’ and on this account is the 
instruction given that both desire and anger be given 
up. When both these are given up, there is no scope for 
* fear ' ( bhiti ) either. For fear has scope only so long as 
one is under the influence of ‘ desire ’ and ‘ anger. ’ 
Getting Rid of the Pairs of Opposites. 

On account of the pairs of opposites do desire, anger 
and fear arise. ‘ Pair of opposites ’ is the idea that there 
is the presence of two things mutually opposed. The 
pairs of opposites such as happiness- misery, desired-not 
desired etc. influence a man only because of this idea of 
mutual opposition between one and the other of the 
members of these pairs. Hence has it been laid down 
that one should be: — 

Nir-dimndvah ( 5 ) = One who has got rid of the 
pairs of opposites. This very idea of mutual opposition 
between the members of the pairs of opposites is the 
source of all misery. If by any means the influence of the 
pairs of opposites is removed, misery would not be able to 
affect a man in any way. Hence has the instruction to 
remove the [ influence of the ] pairs of opposites, or to 
maintain evenness or equanimity in regard to be opposites 
been repeatedly given. ‘ Sama-buddhi ’ in such contexts 
means the same thing as ‘ Brahma-buddhi, ’ If one 
considers the pairs-of-opposites i. e. each member of the 
pairs to be of one essence with Brahman, the pairs of 
opposites get themselves naturally destroyed. Where 
would there be any scope for duality then ? Hence — 
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Ghinna-dvaidh^h ( 25 ) = Those who have the idea 
of pairs of opposites destroyed, are on this account 
called ‘ Brahma-bhuta ' i. e. those who have become 
Brahman ( 24 ). Evidently then as becoming ‘ Brahma^ 
rupa ' and ‘ dvandva-clfita ' ( past the influence of the 
pairs of opposites ) are identical, the Gita characterises 
one who is ‘ Brahma-bhuta ’ as ‘ dvandvatita One who 
goes past the range of the pairs of opposites becomes 
sarva-bhutmdm suhrt (29 ), sarm-bhuta-hite-ratah ( 25 ) , 
sarva-bhutdtma-hhutatmd ( 7 ) and brahma-yoga-yuktatmd 
( 21 ). One who goes past the range of the pairs of 
opposites, one who makes not the distinction mine-thine, 
becomes the friend of all beings, the real benefactor of 
all beings. He has a self that has become the self of i.e. 
has identified itself with the self of all beings. The 
person is thus possessed of the idea of being the self of all 
and of being in union with Brahman. It follows that one 
who is yet under the influence of pairs of opposites is far 
removed from ‘ Brahmatma-bhava’ or the state of being 
of one essence with, identical with. Brahman and that on 
that very account is the man unhappy. 

A meditation on these terms and clauses makes it 
quite clear as to what means should be adopted with a 
view to securing the highest spiritual perfection. It is 
hoped that readers will carefully meditate over the terms 
and clauses set forth above and determine the means of 
securing spiritual perfection and adopting the same have 
themselves elevated. 
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The Means of Yoga 
( i. e. yogic exercises ') . 

The means of yoga is going to be considered in the 
following chapter, where it will be dealt with in greater 
detail. 

The final perfection which is treated in this chapter 
( V ) would in the absence of the means in the form of 
yoga, have great obstacles in its way. If ‘yoga’ (consisting 
of exercises ) be not mastered, it would be very difficult 
for a person to make the proper spiritual progress 
( Gita V, 6 ). This statement in the fifth chapter of the 
Gita would prove the important place that yoga as a 
means holds in human endeavour to secure spiritual 
elevation. Hence such readers as may be trying to 
elevate themselves should well ponder over the contents 
of the next ( VI ) chapter which is devoted to ‘ yoga ’ 
( of exercises ). Without raising any other issue, there- 
fore, in between, we too start thinking about the sixth 
chapter itself. Readers should read and study the 
same and make themselves fit for the ultimate human 
perfection. 


Here comes to an end 
the brief resume of the 
Fifth Chapter of the Gita. 
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Some Signincant Passages from 
the Fifth Chapter of the Gita 

( 1 ) Impart a Definite Instruction. 

“ Teach me that definitely which is better of these 
t wo " V, 1 ( Cf. Then having decided tell me the one by 
which I shall win spiritual good. Ill, 2 ). 

While a pupil is being taught a vague instruction 
amounting to ‘ do this and do that also ’ should not be 
given to him by the teacher. That which would leave no 
doubt in the pupil’s mind and which will definitely bring 
about his good, that which will be beneficial to the pupil, 
should be taught and should be taught in absolutely 
definite terms. 

XXX 

( 2 ) Liberation or Getting Rid of the 

[ Influence of the ] Pairs of Opposites. 

“ One who has got rid of the influence of the pairs 
of opposites is freed from bondage.” (V, 3.) 

Pleasure-pain, gain-loss, other persons and I-there 
are many such pairs of opposites. As long as these are 
there in one’s mind and as long as they keep on influenc- 
ing a person, the latter has to put up with trouble in the 
form of bondage. Once these pairs of opposites are got 
rid of bondage too is destroyed. Removal of the pairs of 
opposites is thus the removal of bondage-the winning of 
liberation itself. 
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( 3 ) Attainment of Peace. 

“ Having dedicated the fruit of one’s action for the 
good of the people one secures peace. " V, 22. 

“ One attached to fruit under the influence of self- 
interest is bound." (V, 12.) 

This rule of bondage-freedom is particularly connect- 
ed with self-interest and work for other people’s good 
respectively. 

XXX 

( 4 ) One’s Own Nature is Strong 

“ But the nature (i. e. sattva-rajas-tamas combina- 
tion ) proceeds-keeps on being active. " (V, 14) 

“ Even one possessed of knowledge behaves in 
keeping with his nature ( sattva, rajas and tamas 
combination. ) (III, 33) 

“Beings follow (lit. go to) their nature." (IV, 33) This 
means that it is difficult, if not impossible to transgress 
the influence of one’s own nature or sattva, rajas, tamas 
combination. 


X 


X 


X 
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( 5) Delusion Through Ignorance. 

“ By ignorance are creatures deluded'* (V, 5.) 

Being thus deluded by ignorance people commit 
mistakes and undergo misery. All misery arises out 
of this ignorance. Knowledge has, therefore, to be 
secured. 


XXX 

( 6 ) Elevation By Knowledge . 

“ With their taint washed away by knowledge, they 
reach a state from where there is no comming back [ to 
mundane existence ]. " (V, 17) 

With knowledge people can thus have all their 
misery removed — 

X XX 

( 7 ) Happiness by Giving up Attachment 

“ With the self not attached to external objects he 
enjoys happiness which is exhaustless. (V, 21.) 

Attachment to objects of enjoyment leads to 
unending misery. For — 



Bfaagawad-Qita 454 Chapter V 

'• Enjoyments are the sources of misery and nothing 
more, a wise man takes no delight in them. " (V, 22.) 

It is only the ignorant that takes delight in enjoy- 
ments and experiences misery. Hence is this proved 
that — 

“ The person who is in a position to put up with the 
impeteousity of desire & anger — that [ person ] is 
happy. ” (V, 23.) 

One who is not in a position to put up with the 
impeteousity of desire and anger, however, is carried 
away by the same and suffers intensely. 

X X X 

8 Attainment of Brahman 
Through Public Good. 

“ Those devoted to the well-being of all secure peace 
in the form of Brahman. " (V, 25.) 

Those who put obstacles in other people’s happiness, 
those who trouble others, themselves suffer and are 
subjected to misery. 


X 


X 


X 



455 


Some Passages. 


(9) Attainment of Brahman Through the 
Abandonment of Desire and Anger. 

“ Of those free from desire and anger, there is 
Brahman on all sides ”• (V, 26.) 

Those who are under the influence of desire and 
anger have to suffer and put up with an infinite number 
of pains. Likewise, “one with desire, fear and anger 
departed becomes even liberated. (V, 38.) One who is 
under the influence of longing, fear and anger is obviously 
ever bound and fails to attain freedom. 
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SIXTH CHAPTER 


The Path (Yoga) of Meditation (Dhyanayoga) 

(I) The follower of the path of renunciation 
and the follower of the Path of Action. 

( Sannyasi and Yogi ) 


^ ^ ^ ^ Rrflw ii?ii 

^ STTfqTiT # f%l% 1 

;r ^sr i i ^ i i 

He who performs his ( appointed ) duty without 
resorting to the fruit of action- just he is a follower 
of the path of renunciation ( Sannyasi ), just he is a 
follower of the path of action ( Yogi ). One who does 
not maintain agnihotra (worship of the three sacred 
fires by keeping them burning constantly ), one who 
does not carry out any action, is neither a sannyasi, 
nor a yogi. (2). 

Know, O Arjuna, that which is called (by the name 
of or ) as sannyasi to be yoga. For, unless one has 
renounced the desires one’s mind entertains, one can- 
not become a follower of the path of yoga. (2) 

[ A person who would best carry out his duties and yet 
would not keep the fruit thereof for being enjoyed by him- 
self- or why, who would abandon even the desire of the enjoy- 
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merit of the same, he ivould he a genuine sannyosi, he a 
genuine Yogi. One who discontinues his worship of the three 
sacred fires ( garhapatya, daksina and ahavaniya ), who 
gives up all action and becomes indolent is neither a 
sannyasl nor a yogi. That which is sannyasa ( renuncia- 
tion^ is itself yoga (action) and that which is not renuncia- 
tion is not action either. For, no man ever becomes either a 
sannyasi or a yogi, unless he has given up all desire of 
enjoyment of the object of pleasure. 2-2] 

Enjoyment of the Fruit of Action 
& 

Abandonment of the Fruit of Action 

( 1-2 ) Man is ever active, for it is man's nature 
to be doing something (Gita, III, 5^), Man cannot give up 
action. Having given up all action, man cannot even 
so much as live (Gita, III, 8 ). Evidently then, as doing 
action of some kind or other is inevitable to man, has it 
been said in Gita, II, 47— 

‘ Man is entitled to action alone and never to the 
fruit thereof. ’ A man cannot, therefore, renounce action 
in the manner in which he can renounce desire for the 
fruit of the same. 

The question which confronts a man here is not 
‘Shall I act or shall I not V so much as the other one viz., 
‘ Shall I personally enjoy the fruit of action or shall I 
abandon the fruit of action, thus dedicating it to the 
welfare of others ? ' A man does not put to himself the 
question: ‘Shall I perform action, or shall I not perform it?’ 
For, the very nature in which a man’s body is constitut- 
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ed gets acts done by him compulsorily (^Gita XVIII, 59- 
60 )• Obviously then it is futile even to think of the 
abandonment of action, nay, it is impossible to think of it. 
It is as natural for man to be active as it is for a lamp 
to give light or for the sun to spread lustre. If then fire 
and sun are having light as their very nature, it is best 
that both of them remain bright for obliging the world 
with tfieir lustre. Similarly if action is inevitable to man 
it is only meet that he keeps himself busy, with such 
deeds as are sure to bring about the welfare of all living 
beings. This, in other words, is the same thing as saying, 
‘man should carry out actions dedicating the fruit of the 
same for the benefit of all beings.’ (Gita, V,25; XII, 4) 

An ordinary person carries out actions. But he also 
preserves the fruits of such actions for being enjoyed by 
himself exclusively. He appropriates the fruits for his 
own use. A hy^hmana imparts instruction, a k?atriya pro- 
tects the people, a vamya tills the land, a sudra practises 
his craft, a cmdal guards forest-regions and everyone 
after acquiring the remuneration of his own work desires 
to enjoy the same all by himself. This is the cause of 
man’s bondage. 

What is the fruit of action ? Remuneration itself is 
the visible fruit of action. There are many invisible fruits 
of action such as merit, de-merit etc. As the giving away or 
abandonment of these latter is impossible however, while 
considering the principle of the abandonment of the 
fruit of action as propounded by the Gita, it is not at all 
necessary for us to consider these invisible fruits. We 
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ought to think of such fruit of action only as could be 
dedicated for the well-being of all beings. Such a fruit is 
evidently the wealth acquired as remuneration for work 
done. Wealth does not necessarily signify rupees, annas 
and pies. That which can be dedicated for the benefit 
of others and that which can be had in return for action- 
only such fruit of action is what is expected here. 

The Nature of the fruit 

What does a hrahma^a get for the instruction he 
imparts to those in the class he teaches ? What does a 
ksatriya get for the protection he gives to the people ? 
What does a vaisya get as a result of his activity of the 
nature of trade and commerce ? What is it that a sudra 
secures in return for his craftsmanship ? What does a 
Candala receive for guarding forest-regions entrusted to 
his care ? Whatever these persons secure, and just that, 
is the fruit of action. This very fruit of action is wealth. 
A little bit of thinking would convince the readers of 
the truth of this proposition. They should fix up this idea 
in their mind, being quite definite about the same. When 
the fruit of action is decided or well understood, 
its abandonment, renunciation or dedication can well be 
grasped. One can well determine to leave the fruit at 
the disposal of others- only when one has properly under- 
stood what the fruit is like. 

An investigation of the dealings of man shows that 
action is ever turning itself into its fruit, that is, into 
wealth and in return of this wealth, there is action that 
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is again carried out. Thus the wheel of action keeps on 
ever rotating. A person carries out action and gets his 
remuneration for the same. Giving this very remunera- 
tion to another person, he gets work done by him. Thus 
fruit has been arising out of action, and action out of 
fruit. The dealings of the world have been going on in 
this manner since times immemorial. This is the 
\vheel of action, * 

If a man acts with the intention of winning fruit, 
the Gita teaches, he would be afflicted, whereas, if a man 
gives up the fruit of action, the divine song avers, he 
will have himself freed from all misery. Let us now turn 
to the consideration as to how this happens. 

Abandonment of Fruit. 

The gist of the principle of the abandonment of 
the fruit of action is this viz., that brahmanas^ ksatyiyas, 
vaisyas, iudras d^ndatisudras should carry out their respec- 
tive duties viz., imparting instruction, giving protection 
to people, tilling the land, practising crafts and guarding 
forest-regions; that they should not keep the fruits of 
these actions with themselves, that they should dedicate 
the fruits for the well-being of all. This evidently amounts 
to saying: — each man should dedicate all he has in the 
interests of all beings; no one should live just for himself, 
everybody should live for others, for the good of all beings, 
those who will thus live for the good of all beings will be 
maintained by the Lord himself ( Gita IX, 22 ). The 
question as to how the Lord maintains these persons will 
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be considered later in due course. What deserves to be 
noted here is this that the highest Lord is here issuing 
the command not to resort to the ftuit of action and 
hence doth He aver ‘One who does not resort to the fruit 
of his action for his own enjoyment and yet carries out 
his appointed duty in the best possible manner, irrespec- 
tive of the thought of the enjoyment of the fruit of the 
same, ijairmaphalam cmufiritah k^ryam Icarma karoti ), is 
a real f^anny^si and a real yogi too. It need hardly be stated 
that only one who abandons the fruit of his action 
achieves perfection that can be achieved by going along 
the path of sct7i)iyusa and the path of action or yoga. 
Resorting to the Fruit of Action 
Resorting to the fruit of action is the root cause of 
all faults. Whosoever resorts to the fruit of action gets 
himself bound down. Keeping the fruit of one’s action to 
oneself, for one’s own exclusive use, is what is meant by 
resorting to the fruit of action. A little consideration would 
convince the readers that to-day almost all men keep 
the fruits of their acts to themselves, that they accumulate 
such fruits for their own use. There are a few man who 
are saintly, devoted to the well-being of others, ^annyasls^ 
yogis and who, therefore, carry out action in a selfless 
manner. Leaving such persons out, however,- and the 
number of these is very small— all men are engrossed in 
accumulating the fruits of their actions just for their own 
use. Consequently almost all are deeply plunged in grief. 
The established conclusion of the Gita in this respect 
is that as long as people keep the fruits of their actions 
to themselves they cannot be freed from grief. 
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There are a number of persons who volunteer their 
services ( without any consideration of remuneration ). 
There are others who dedicate their very life for the 
well-being of others. Tliere are some who are prepared to 
part with only a part of the fruit of their action so as to 
let it be of use to others. But the number of all these is 
very small. Most of the people are busy doing things for 
their own enjoyment. The number of men doing action 
With the desire for fncit is enormous. These latter resort 
to the fruit of their action for their own enjoyment and 
thus get themselves fettered. To extricate such people, 
to have them released is difficult, if not impossible. 

I AND Mine. 

The attitude of every person with a secular bent 
of mind is such as to make him think and speak in terms 
of ‘ me and mine ‘ This is my house; this is my place; 
this is my wealth; the remuneration I have earned for 
work I have done is mine. This is my wife, this is my son. 
No one except myself is entitled to the wealth I acquire 
and none except my people and myself can enjoy it. ’ 
In this way are all men seen to be thinking. For the 
preservation of this right are all rules and regulations of 
the administration made. The ruling power or state sees 
to it that these rights are kept in tact. The king’s body- 
guards ( or officers ), the court and other departments of 
administration are appointed or established as the case 
may be for just the preservation of these rights. The 
entire system of law and the whole department of justice 
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have the preservation of these rights as their sole goal. 
The entire system of government is being run with a 
view to prove that these rights ( to fruits or enjoyment of 
wealth ) are based on what men have done. ’ But the 
Gita teaches that men are entitled to action alone and 
not to the fruit thereof. This easily proves how the 
present-day dealings have deviated far from the path of 
the Gita. Many study the Gita text. Very few, however, 
are prepared to forgo their right to the fruits of their 
action. Or it would be nearer the truth to say that none 
is ready to forgo his right to the fruit of his action. The 
number of persons who pride themselves on the possession 
of the Gita as what they have received as sons of this 
ancient land of Bharata is not small. All Hindus regard 
the Gita as a sacred text. But how few among them are 
prepared to give up their right to the fruit of their 
action ! All people resort to the fruit of their action and 
on that very account are they full of misery. 


This is not, however, the fault of only those that are 
born in this land. The whole world, the entire humanity, 
is deluded by the desire for the fruit of actions done. All 
capitalists are intent on keeping the whole fruit of action 
to themselves. All empires are being run with the sole 
purpose of enjoying the fruits of action. The whole 
domestic system ( or family organisation ), caste-system, 
state-administration or administration of empires is seen 
to have the one objective viz., preserving one’s own 
right to the fruit of one's action. The readers will be 
able to see for themselves how the Gita has struck at the 
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very root of the entire worldly dealing. “ O man says, 
the sacred work ‘ you are entitled just to action and 
not to its fruit * ( Gita, II, 47 ). If there is anything 
responsible for subjecting the entire world to misery it is 
the delusion men have regarding the fruit of their action. 
It is now five thousand years since the Gita teaching 
was first imparted but the desire to give up the desire 
for fruit in a group has not yet arisen in the people 
and it is very difficult to say how many thousands of 
years it would take in future for such an attitude of 
desirelessness to get itself firmly planted in the human 
mind. 

The system of castes and modes of life ( or stages in 
life, asramas ) trains men in the abandonment of the 
fruit of action very easily. In the stages of life called 
celibacy ( or better, celibate religions studentship ), 
vdna'i^rasfha ( during which a man stays in a forest ) and 
sannydsa or renunciation, it is considered as wrong 
from the religious view point to accumulate fruits 
of action. It is only in the stage of life known as the 
householder’s stage that fruits of action can be kept 
by men with themselves but even here the fruits 
are to be kept for just giving them away. For, it is 
the householder's stage that has to maintain all the 
remaining stages. Thus in the system of stages (dsramas), 
abandonment itself is the duty laid down for men. In the 
caste-system too the ideal of a brahmana is held before all 
and the duty of a brahmana consists of abandonment. 
Thus both the systems-the caste-system and the stage- 
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system teach abandonment alone. But at present nowhere 
are the caste-system and the stage-system seen to be 
present in an uadefiled form. The long and short of the 
discussion is that the duty consisting of abandonment as 
taught in the Gita is present to-day only in words and 
not in actual deeds. Actions do not bear testimony to its 
presence in any the least degree. 

If there be anything that is taught by the Gita it is the 
abandonment of the fruit of action {hclnna-phala-tijdga) 
and this is the most important principle. Just this is the 
special contribution of the Gita. The Gita minus this 
special contribution of the principle of the abandonment 
of the fruit of action is nothing. But even after the 
passing of so many centuries after this instruction in the 
principle of the abandonment of the fruit of action was 
imparted, even after the writing of a number of 
commentaries on the Gita by several learned ochoryas, 
even after so many other expositions and translations of 
the Gita liaving been made easily available to the people 
of this land, it is astonishing and even more painful 
than astonishing that the doctrine of the abandonment of 
than fruit of action should not yet have been collectively 
accepted by the inhabitants of this land! 

Repeatedly does the Gita teach this principle of the 
abandonment of the fruit of action and every time does 
the Gita deal with some new aspect of it. And yet the 
instruction of the Gita has not even to-day become part 
and parcel of our collective life. It has strangely enough 
not yet permeated our social dealings. The Gita deals 
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with a number of paths-that of renunciation, that of 
action, that of knowledge, that of the Saiikhyas, that of 
devotion and in traversing each one of these, there is an 
imperative need for the abandonment of the fruit of 
action. Readers should very carefully devote their 
attention to this : there is not a single path leading to 
perfection that can be traversed without practising 
abandonment of the fruit of action. Hence do we maintain 
that the author of the Gita doctrine desires one thing 
primarily or more than ought else viz., that human 
beings should carry out in their every-day life the 
principle of the abandonment of the fruit of action. 
Readers should pay a greater attention to this last 
point. 

Renunciation and ( Desireless ) Action. 

( Sannyasa and Yoga ) 

The verses under consideration ( VI, 1—2 ) bring out 
that ‘ Renunciation ’ and ‘ Action ’ are paths which are 
not traversed by the aspirant if he continues enjoying 
the fruit of action, that they are traversed only if the 
fruit of action is abandoned. To be a follower of the two 
paths ( 1 ) of renunciation and ( 2 ) action, the aspirant 
has to chalk out a course of conduct as indicated below : 

(1) Karma-phalam and^ritdh — • Not to resort to the 
fruit of one’s action i. e. to abandon the fruit, to give it 
away, to renounce it. 

(2) Kdryam karma baroti — to carry out one’s own 
appointed duty, never to give it up. 

A strict adherence to these two rules enables a person 
to be a sannyasi and a. yogi. We also learn here the obstruc- 
tion to renunciation and to (desireless) action. 
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(1) Karma-phalam-asritah- Keeping the fruit of one’s 
actions to oneself for; exclusive use, not to give it away 
to anybody else. 

(2) Karyam karma na karoti- not to carry out one’s 
appointed duty. 

(3) Akaryam karma karoti- to do what it is improper 
to do. 

Due to these obstructions, sannyasa and yoga fail to 
yield any fruit or any good fruit. It is wrong to think 
that abstention from offering oblations into fire and ab- 
stention from action ( in general) help a man accomplish 
perfection through renunciation. Such an abstention is 
neither genuine renunciation nor real yoga. We have 
here understood these principles of yoga;- 

Karma-phala-tyaga or abandonment of the fruit of 
action (2) performing duty and (3) the renunciation of 
desire. To the characteristics of yoga stated at an earlier 
stage, these three should be added. 

Yoga and sannyas are in fact indentical (Gita V, 4-5) 

To consider these as different one from the other 
to labour unper a delusion. To regard the two identical 
with each other is knowledge properly so called. For, 
‘that which is sannydsa is itself yoga ’ (Gita VI, 2). The 
reason is that no one who has not abandoned all menta- 
desire of the nature of longing for objects of enjoyment 
can become either a sannydsi or a yogi. It is thus impera- 
tive for either to give up longing for objects of enjoyment. 
But sannydsa without yoga is painful or very difficult’ 
(Gita V, 6). Hence is yoga absolutely necessary for 
achieving renunciation. On this account is it that in the 
following verses is undertaken a consideration of what 
that yoga consists of or is like. 
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(2) One Mounted on the Path of 

Meditation ( Yogarudha^ 

5nT: ^Roni’sti^ n^u 
^ 5r t 

iisii 

To a sage desirous of mastering the yoga, action 
is the means and on the path having been mastered by 
him, sama (quietude), they say, becomes the means for 
him. ( 3 ) When a man is not attached to the objects 
of senses and to actions and when he gives up all 
desires entertained by his mind, he is called as ‘ one 
who has mounted on yoga. ( 4 ) ’ 

[ One desirous of mastering yoga must first become a 
sage, i, e, he must learn to observe perfect silence. It is meet 
for him while achieving these objects to act skilfully and 
thus master yoga. When he will have secured the means or 
completed the acquisition of perfection, the perfected person 
will have very carefully to resort to sama (^quietude). !N.ot 
to be attached to the objects of senses, not to be fascinated or 
allured by the fruit of action, and the abandonment of all 
desires entertained in one's mind signify (^sama.j When these 
will be acquired, oixe should conclude one has mastered yoga 
three, (3-4)] 

The Aspirant and the One Who has 
Perfected his Yoga Discipline 
(Aruruksu and Arudha) 

(3-4) In these verses are set forth the characteristics 
of the one who is trying to scale the height of the yoga 
discipline and of the one who has already scaled the 
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height of the yoga discipline ( i. e. of the yogaruruksu 
and of the yogarudha ). One who wishes to master yoga 
is yogRTwruksu and one who has already mastered yoga^ 
one, that is to say, who has completed his repeated 
application to yoga with a view to having himself perfected 
in it is yogdrudha. Here are set forth the characteristics 
of both these i. e. of the aspirant (sMhaka ) and the one 
who has reached perfection ( siddha ). 

One who wishes to secure mastery over the yoga 
discipline ( yogam aruruksoh ) has action as his means 
( karariam karma ). Whatever are the actions necessary 
for mastering the yoga discipline, the aspirant must 
perform. Evidently then, he has necessarily to practise 
observation of yama, my ama Qtc] he has to exercise control 
over breath, he has repeatedly to apply himself to 
pratyahara, dharand, dhydna ( exercises in yoga or the 
system of meditation on the inner being ). As these actions 
are helpful to the achievement of mastery over the yoga 
discipline, a person’s failure to perform them would lead 
to only one consequence viz that he would not be in a 
position to attain perfection in yoga. 

This action which is of the nature of means is not 
anything trivial or small. This has to be carried out over 
a long period of time and uninterruptedly. Observing 
vows such as those of absence of injury, truth, abstention 
from stealing, celibacy, non-acceptance ( and non- 
accumulation) of property, purity, satisfaction, austerities, 
reading one’s own prescribed portion from the sacred 
literature, directing one's mind towards the highest lord. 
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etc, is absolutely necessary. In order to be able to carry 
these out properly, one has to endeavour for years on end. 
Like reading one’s own prescribed portion from the sacred 
literature and directing one’s attention towards the 
highest lord, neither of which is easy to accomplish, 
abstention from injury, truth, celibacy, steadiness of mind 
too are not easily acquired. A little bit of consideration 
will convince the readers that it is necessary for a man to 
carry out the action helpful to mastering the yoga-disci- 
pline for a long period of time and that it is necessary to 
carry out the action with an unwavering mind. One who 
would perform this action would achieve perfection. One 
who would avoid action altogether would never attain 
the perfected condition. 

Mastery Over Yoga. 

It is quite possible that the readers would have 
a doubt presenting itself to their mind immediately after 
having learnt that it is necessary for the aspirant to carry 
out action viz, ‘ what is the precise significance of this 
action ? ’ It is necessary, therefore, to write here, though 
in brief, on the topic of Patahjala yoga. 

Tapas-svadhyaya-l^varapranidhanani kriyayogah 1 

Samddhibhdvan^rthah klesj^tanukaranarthasca. 2 

‘ Austerities, reading one's own prescribed portion 
from the sacred literature and turning one’s attention to 
the highest lord are the actions to be performed with a 
view to securing mastery over the yoga discipline. With 
a view to having trance ( >cwiadiii ) and to lessening the 
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afijiction of the body, this set of actions has got to be 
resorted to. Similarly. (Yoga-sutras 1~2) 

‘ Ji;idya-asmita-raga— dvesa— abhinivesah panca 

klesah ’ (3) 

‘ Avidya ksetramuttare^am prasuptatanu-vicchi- 
nnodaranam * (4 

• Nescience, self-conceit, affection, hatred and 
partiality ( or false pride ) — these five are the afiflictions. 
Here in the domain of nescience do the rmaining four 
arise. In many, afflictions are in an extremely dormant 
condition, in some they are considerably reduced, in others 
they are cut off or destroyed and in others yet they are 
present on a large scale. 3-4. 

Naturally if some one is full of love towards some 
one else, the former's anger gets itself cut off with 
regard to the latter. Because of affection or love, a 
person is seen to be generous towards another. All these 
mental attitudes are seen to be causing an amount of 
affliction or difficulty in mastering the yoga discipline. 
Though the afflictions be extremely dormant or reduced, 
it is very difficult to predict when they will or will not 
cause trouble. An aspirant, therefore, has to be on 
guard, ever vigilant, and thus he should get rid of them. 
Regarding the meaning of avidya ( nescience ), read : 

‘ Anitya--abuci*-dukkha--anatmasu nitya-buci-sukha 
atma-khyatiravidya ’ (5). 

* Nescience is [ the same thing as ] calling what is 
transient, impure, painful not-self as eternal, pure, 
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pleasant and self ( respectively ). ’ Mqst of the men and 
women carry on their dealings under the influence of 
this avidyfi or nescience. They consider what is transient 
to be eternal. What is impure is deemed pure by them. 
They regard what is painful or of the nature of misery to 
be pleasant or of the nature of happiness. They think 
what is not self to be the self. Thus are they misled. Just 
this is ne-science or ignorance and this causes infinite 
afflictions. 

Regarding what was stated at an earlier stage viz., 
that the aspirant wishing to secure mastery over the 
yoga-discipline must necessarily carry out actions, -this is 
a brief exposition of the nature of action which must be 
carried out. Those who want a detailed information on 
the matter, should consult the yoga-system or other works 
dealing with the mastery over the yoga-discipline. 

In tapas or austerities, there is practice in putting 
up with the inclemeneies due to extreme heat or excessive 
cold. In or reading one’s own prescribed portion 

from the sacred literature, there is an endeavour to know 
the principles gross as well as subtle that is aimed at. In 
turning one's attention to the highest lord ( Isvara pranu 
dhdyia)^ what is to be achieved is the dedication of all 
actions to the Lord. Many actions, besides these, such as 
breath-control, various postures of the body etc are 
necessary. Readers have therefore to grasp this at this 
stage that a man who is striving to master the eight- 
membered ( or eight-fold ) yoga has, all through the day, 
to carry out some action or other. Once the obstructions 
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to the mastery over yoga are properly understood, it 
becomes easy to understand the action which is necessary 
for mastering the yoga discipline- 

"Vyadhi-sty^na-sam^aya-pram^da-^lasya-avirati-bhr^nti- 
darsana--alabhdhabhumikatva—anavctsthitatvani-cittaviksepah 
te-antaray^h ’ 2-30 

‘ Disease, dulness, doubt, mistake, sloth, incessant 
desire of enjoyment, delusion, not reaching the proper 
place, fickleness, these being defects which make the 
mind unsteady, are obstructions to the mastery over the 
yoga discipline, A limited effort to get rid of these 
obstructions does not serve the purpose. Readers would 
be able to form an idea as to how great must be the 
effort necessary for getting rid of these obstructions, if 
they think of the efforts required to keep only the body 
free from disease. On continuing to think along this line, 
it becomes possible for one to decide the action which is 
necessary for mastering yoga. 

If a person carries out such actions, he will, before 
long, achieve mastery over yoga. If an intelligent pupif 
with his mind one-pointed would learn yoga from a 
competent teacher, it would be possible for the former to 
reach within three or four years ' time to reach the stage 
of trance ( s(^niadhi ). If the pupil is a bit less qualified or 
equipped, he would naturally take more time to master 
the yoga discipline. 

After having put in this amount of effort, a man 
can attain the high level of yoga. On this account he is 
then called yogarudha (or one who has mounted on yoga). 
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When he has reached this stage he becomes spiritually 
perfect. In the first stage of one who is striving after 
perfection, sama is a very useful means. ‘ ^avia ' signifies 
control of mind and the sense-organs. It is likely that 
many would raise the objection at this stage viz.. What 
is the use of taina when a man has already mounted on 
yoga ? A slight reflection would, however, show that 
attainment of yoga causes the defects of mind to be 
dormant or weakened but that such defects do not get 
themselves altogether destroyed. Hence are even yogis 
perfected in trance seen to be again addicted to objects 
of pleasure. This amounts to saying that even after the 
attainment of sam^dhi or trance, the fear of a fall is not 
reduced. Hence is it imperative to continue the practice 
of sama even after having mounted on yoga. By ^a7na is 
meant keeping one's mind and the sense-organs pacified, 
not letting them be excited. This mma has to be 
practised for a long period of time. The practice has to be 
continued till ^avia becomes one’s own very nature. After 
such a prolonged practice of yoga one reaches a stage 
where. 

( 1 ) Tndriy^rthesu 7ia anusajyate- one is not addict- 
ed to the objects of sense-organs. 

( 2 ) Karinasu na anusajyate-ont is not attached to 
fruits of action and where one becomes 

( 3 ) Sarva-sankalpa-sanny^si— i. e. one who has 
abandoned all desires and intentions. When this stage is 
reached, a person is said to have finally mounted on yoga^ 
to have attained the very height of spiritual perfection. 
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( 3 ) Elevation of Oneself. 

^THIcWrllilT i 

3RrrH5Rg ii^ii 

A man should elavate himself throug^h the self . 
Never should he allow his self to be deteriorated. For 
self indeed is the friend of self and self [ also ] the 
enemy of self, fie who has conquered the self through 
the self, has his seif as the friend of his self. One who 
has not conquered his self, however, has his self acting 
towards him as his enemy. 5 - 6 . 

[ Man should elevate himself through himsef, T^ever 
should any one let his self be deteriorated. Every one 
elevates himself, helps himself or else ruins himself, acts as 
his enemy. ^ho has conquered himself brings about his 

Thus on a man’s having attained the very height of 
yoga, he is called yogi. Similarly he can also be called 
sa7inyasK For, ’ that which is sanny^sa ( renunciation ) 
is itself yoga and that which is yoga is also sanny^sa' 
( Giti VI, 2 ). 

A doubt would be raised here by some: how does the 
aspirant ( sadhaka ) attain this perfection { siddhi ) ? 
Who gives him help ? In answer to this doubt, the divine 
lord says that it is necessary for everyone to elevate 
himself. In this respect there is very little aid coming 
from without. As the answer given by the divine lord in 
this connection is specially instructive, it is essential to 
consider the same somewhat particularly: — 
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own elevation, helps himself. One who has become a slave of 
his desires (thus acting as he likes), however, causes his own 
destruction. Evidently, then, everyone is both his friend and 
foe. Were it not for our attitude, favourable for the event, 
others would neither help us nor ruin us. 5 — 6 ] 

One's Own Elevation. 

( 5-6 ) All are eager to bring about their own 
elevation. Every one keenly desires to attain spiritual 
heights. None wishes his own down-fall or ruin. And yet 
few and far between are those who elevate themselves, 
while thousands of men are seen to be causing their own 
destruction. The verses under consideration have devoted 
thought to the cause of what has been described here 
and they have devoted excellent thought to the matter. 
They contain the most fundamental formula of human 
perfection, expressed in terms which are crystal clear . 
Naturally the verses are fraught with profound 
slignificance. 

Ordinary persons imagine that others would help them 
rise. It is the wont of average persons to say- ‘ X helped 
me immensely ’ or ‘ Y brought about my ruin. ' This, 
however, is not the right line of thinking. Whether it be 
one’s pleasure or pain, gain or loss, elevation or degra- 
dation, uplift or downfall, one is oneself the cause of it 
and none else is responsible for the same to any the 
slightest extent. 

If this be true, can it be said that the millions of 
people that are seen to be crying with agony in the world 
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have themselves created all their misery and pain ? The 
correct answer to this question is ‘yes’. One is oneself the 
maker of one’s happiness and misery. No one else is 
responsible for either. All would be surprised to learn this 
conclusion arrived at in the Gita. Many would not even 
beleive in it. But the conclusion arrived at in the Gita is 
a truth unimpaired by the distinction of time-past, 
present and future. This, to be sure, is true and true for 
all time: — 

None ever is the giver of pleasure or pain. This is 
a wrong conclusion that another gives ( sukhasya 
dukkhasya na bopi data paro dadatiti kuhuddhiresd ) 

None ever gives us happiness or misery. That these 
can be had from others is a mistaken idea. Every person 
himself or herself creates his or her happiness and misery. 
The person himself or herself creates and experiences 
them. 

The proposition is true not only of individual 
happiness. It holds good of the social and national 
pleasure-pain, gain-loss, victory-defeat, rise-fall, freedom- 
dependence too. A community is happy as a result of the 
excellent deeds done by it, entitling the community to 
the said happiness. Another community is suffering on 
account of a defeat it has sustained. But the defeat is 
nothing but the result of the wrong actions the commu- 
nity is responsible for. A nation is free, because it has 
acted bravely thus winning its independent position. 
Another is at the mercy of some greater power. This too 
is nothing but the result of the evil conduct of that 
nation. 
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No nation can make another a subject nation. No 
nation can grant freedom to another. The dealings be- 
tween the Kauravas and the Pandavas would, with 
advantage, be referred to here. That the Kauravas 
defeated the Pandavas in the game of dice is not true. 
The Pandavas themselves were responsible for the defeat 
they sustained. It was the Pandavas who made themse- 
lves dependent on others and handed over their territory 
to the Kauravas. Hence, when the Pandavas stood on the 
battle-field fortified by their strength, they came out 
triumphant in the battle and won full freedom also. 
This triumph of the Pandavas, the Pandavas secured 
by their own efforts. It is thus evident that when they 
foolishly acted for their dependence, having indulged in 
the game of dice, they lost their kingdom and had to go 
into wilderness. At the same time we cannot lose sight 
of the fact that when they sought to establish their own 
rule and organised themselves for the purpose, they 
became masters of a kingdom over which none else had 
any sway. The dependence and the independence of 
the Pandavas had thus the efforts of the Pandavas 
themselves as their cause. None else was in any way 
responsible for either their dependence or their freedom. 
The same principle applies to the rise and fall of every 
community and every nation. The rule applies to the 
prosperity and adversity of every individual. Those who 
fondly hope that others would confer on them the free 
gift of independence, having fancied that others made them 
slaves, are labouring under a delusion. Such a delusion 



Bhasfawad-Qtta 26 Chapter VI 

would make it impossible for any individual, community 
or nation to attain prosperity or perfection. 

For one’s own elevation one must gird up one’s 
lions. One must not act in a manner that would bring 
about one’s fall. For, one is one's own friend or foe. 
Others are neither friends nor enemies. 

The Characteristics of 
A Friend and a Foe. 

Self-conquering, self-control, enable us to be our 
own friends while absence of control, behaving as we 
please, make us our own enemies. Knowledge of one’s 
own capacity enables one to go along the path of elevation. 
Absence of knowledge of self, on the contray, leads to 
self-destruction. Obviously then none else but we oursel- 
ves are our own friends and enemies, In short, our 
freedom or the freedom of our self-or else, our dependence 
or the dependence of our self are the result of our own 
knowledge and ne-science, respectively. 

To explain this with reference to an individual. Non- 
observance of celibacy is regarded as containing in it 
the essence of happiness and as a result of this a 
misguided person resorts to enjoyment of objects in season 
and out of season. This inevitably leads to loss of semen, 
disease and short life. This misery certainly is none else’s 
making. The misguided person himself brings it about. 
Thinking of the attitude of an individual towards absence 
of injury ( a-Amsa ), truth ( satya ), absence of theft ( a- 
^teya ), purity ( sucita ) and similar other qualities having 
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a direct bearing on our everyday dealings, the reader 
will be convinced that a man is deluded by wrong ideas, 
regards pleasure as pain and vice versa and gets himself 
bound. He suffers as a result of his having deluded himself 
by wrong notions. He pays no heed to what others try 
to instruct him in. Thus does a man add to his own 
misery. He gets himself plunged in it. What is most 
surprising, when he experiences pain as a result of his own do - 
ing, he begins shouting about ‘others have brought me this’. 

This consideration applies to national happiness and 
misery. People see fine gleaming things imported from 
abroad. They are fascinated by them. They purchase 
them and day after day go deeper and deeper into 
the ocean of poverty. This way of looking at things 
would enable the readers to follow how national 
independence or dependence, national happiness 
or misery are what have sprung out of the efforts 
of the citizens of a nation. Even when some guide 
has shown the path of observing the vow of swadeshi i. e. 
using only such things as are made in one's own country, 
many there are, who turn a deaf ear to the teaching of 
the guide and thus bring more and more of misery on 
themselves. Readers who have been able to follow this 
line of thinking will clearly see the truth of the proposi- 
tion. It is, therefore, no longer necessary to consider the 
principle at further length, as applying to an individual or 
a community. 

Ma7i is his own friend and enemy. This principle 
too, readers will easily see, applies equally to individual 
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Persons and whole communities. The principle is true in 
regard to the attainment of yoga, the subject-matter 
under consideration. For, one who would put in efforts 
to attain yoga would succeed in securing perfection. It isj^ 
therefore, necessary for yogis to be ever vigilant in thei'c 
efforts to attain perfection. 

The Individual Self and the 
Constituent Self. 

( & Pralcrty^tm^ ) 

If the term aifma in these verses is understood to 
have two senses, the verses lend themselves to another 
excellent interpretation. One is the (live) individual 
self, while the other a^w.a is the Prakriti ( primordial 
matter ), the inanimate world or environment. The 
sentient and the insentient-both these aspects-are patent 
to our senses. 

Of this there is an infinite variety of names such as 
cetana ( sentient ^—jacla ( insentient ), ( self )— 

Prakriti ( primordial matter ), Puriisa ( person ) Prakriti, 
Deva ( god ), ^ak\.\ ( strength ), prana (vital breath) rayi 
( wealth, prosperity ), suksnia ( subtle ), sthula ( gross ) 
etc. In fact these two are each other’s brothers. B\it there 
are many who regard the insentient matter ( prakriti ) 
as their enemy and describe the same in that way. In 
fact, it is necessary to think a good deal before settling 
the question whether the environment self is the helper 
or the enemy of the live ( sentient ) self. The Gita is 
specifically of the opinion that the former is the helper 
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and not the enemy, of the latter. Interpreting the word 
^ atma ’ here in two ways, the meaning arrived at is to 
this effect: 

“(Atmana = prefer i3^afmana) with the aid of the concrete 
constituent in the form of the body that has been created, 
one must elevate the sentient self {atmhiam = jivatmanam) . 
Nature must not be put to any use which would cause 
the deterioration of the individual self. For, the gross 
world is both a friend and an enemy of the individual 
self. That strcng individual who has conquered by his 
56 If ( afcmana = fivatmana ) this world ( atma = prakrtya- 
tvi^ ), has acquired a friend in the form of the world. He, 
however, who has not conquered the gross world, has an 
enemy made in the shape of this world 

A meditation over this would enable the readers 
to follow the gist of the verses. In the interest of an 
easier understanding, however, the following brief 
exposition would be found helpful. It has been stated in 
the Kathopanisad: 

‘ I have attained the eternal by means of the 
non-etcrnal objects ’ ( Anityaih prnptavan-asmi nityayii 

( Kathal, 2,10) 

All means are non-eternal. All objects in the world 
used as means are transient. But with their help, a man 
attains the eternal happiness of the self. It is well worth 
bringing this principle of the Kathopani^ad to bear on 
our present discussion. 

The world ( nature or environment ) constituted of 
primordial matter is limited, measurable and therefore 
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one with an end. There is not any the least doubt in 
regard to the matter. If this is properly utilized, a man 
can increase his happiness. The meals we take, the 
clothes we wear, the house we stay in, are all effects or 
modifications of things created. If a temple is to be 
built for the purpose of attaining yoga, it will have to be 
made of bricks, chunam, wood etc which are all cteated 
things. Sitting in this gross house ( or dwelling ), it 
would be possible, through meditation, concentration etc, 
to find out the Subtle. Thus does the gross world become 
a helper to us. 

A man possessed of self-control, with the conquest 
of the self to his credit, turns this concrete world, this 
gross universe into his own helper. One who is without 
self-control, behaves as he likes, however, only adds to 
his misery by his conduct of this nature. The world 
would be to us what we would be to it. A slight reflec- 
tion would easily convince the readers of this truth. 

None should, therefore, look down on this creation 
( world, universe ) as an insignificant something. If it is 
treated thus, the one who treats it in this manner would 
only betray himself~he would himself be considered to be 
an insignificant creature. In the opinion of the author of 
the Gita, this entire universe is the universe-form of the 
highest lord and the form of the highest lord is never seen 
to lead to any loss or harm. It is ever helpful, ever 
friendly ! 

From this view-point also there is nothing causing 
harm or injury to us in the universe-form. If there is any 
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( ) The Self of the Yogi & 

The Highest Self, 
srarrstrer qmrrm ^Jrri^rr: i 
?mT ii»ii 

ynT HgR^ trffT «t: i 

He who has conquered himself and has attained 
the highest peace has his self made great and he remains 
even ( s=s unperturbed) [even] in the midst of heat-cold 
pleasure-pain, regard-disregard. He who is satisfied, 
thanks to knowledge (fnana) and realisation (vi~jnana), 
he who has taken a firm stand in the highest position 
(kutastha), he who has conquered all sense-organs, he to 
whom a clod of earth, a stone and a lump of gold are 
the same,- that yogi is said to have perfected himself 
in his yoga. 7-8 

harm that is caused at all, that is due to the fault of the 
person concerned who acts wrongly. Harm or injury are 
thus in no way connected with, they do not spring out of, 
the created world. 

Thus has the Gita taught here that men should 
secure the entire universe form as their friena and helper 
and should thus go along the way leading to spiritual 
perfection. Everyone thus conducting himself is sure to 
benefit as a result. To turn next to the interesting and 
instructive description of the way in which a yogi turns 
the whole universe into his friend and how while securing 
greater and greater mastery over yoga he becomes 
elevated, has his status raised: — 
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[ Conquest of one's own powers, maintaining an 
attitude of evenness or equanimity when faced ivith the 
pairs of opposites, keeping the heart ever full of peace, 
-by these means does an aspirant magnify his self, by these 
means does he become absolutely * even ’ towards all 
things and beings. When he becomes thoroughly satisfied 
on account of his knoivledge and intuitive realisation, when 
he completes the conquest of his sense-organs, when he reaches 
the highest level ( spiritually ), when he masters equanimity, 
people say, he has perfected his yoga. 7-8 ] 

( 7-8 ) The verses set forth the characteristic of 
the attainment of or perfection in yoga. They also state 
that the self of the yogi becomes great or pervading 
( paribma ), These verses deserve a careful con- 
sideration. 

The extent of the greatness, -highest greatness- 
attained by the self is described in ways and terms more 
than one in the Vedas, Upanisads and other works of this 
ancient land of ours. Thus 


atma 

becomes 

parayna-Rtmz, mahatma. 

brahma 


para brahma 

puriC^a 

’• 

parama purupa, 
pardt para purusa 

nara 


jsiarayana 

Ind)a 


Mahendra 

Deva 


Mah^deva. 


It is now necessary to consider the nature of this 
greatness attained by the self at some length. 

Atm A & ParamAtmA. 

Self ( dtmd ) is atomic in nature while the Highest 
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Self ( parama atm^ ) is all-pervading. On this account 
does the individual self, atomic in nature, wish to be 
free from, away from, misery and close to or in possess- 
ion of happiness. Sometime it prefers cold, on other 
occasions it holds heat dear. Remaining away from the 
place where it has been insulted, it wishes to take 
delight in another where it is duly respected. Moving 
away from any place and going somewhere else is possible 
for it, only if it be atomic. If it be all-pervading instead, 
from where, and to where would it recede ? 

The Highest Self ( Paramatma ) is all-pervading, 
all-encompassing. It is in places cold and in places hot. 
It is present where it is held in high esteem as also in a 
place where it is considered to be insignificant. It is 
found in objects giving delight as also in those giving 
pain. There is not a place where it is not present. For it 
is all-pervading, all-encompassing. Of one that is atomic 
it is possible to say ‘ this one is present here, not there * 
For only an atomic entity is it possible to be away from 
the place which causes unhappiness and to remain where 
happiness can be had. A pervading entity alone can be 
present in both the places at one and the same time. 
The self ( afma ) which attains brahman-state ( brahma- 
hh^va) or the state of the Highest Self too can likewise be 
present at one and the same time in what causes pleasure 
as also what causes pain, in what is hot and what is cold. 
On this account has it been stated in the verses under 
consideration : “ When an aspirant has tlie conquest of 
3 
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the self to his credit, when he has become all too full of 
peace, “it is only then, that it becomes, the highest self 
( parama dtma = visala the greatest or most 

pervading self and it is only then that it remains with 
equanimity in happiness and misery. Such a state is 
only natural on the attainment of brahma-hood or the 
nature of the highest self. 

One Who has Con(^uered his Self. 

( Jitatma ) 

‘ Jitatma ’ signifies one who has conquered alli 
temptations. Such a personisever engrossed in self-delight. 
The joy he gets from within is without a break. Contrari- 
wise, a ‘ parajitatma ’ is ever wandering in quest of 
happiness, wandering here, there and everywhere. He 
goes on accumulating external objects, imagines he can 
get happiness through them, is afflicted on losing them 
is happy when they are in tact. One who thus has not 
any the least experience of self-delight is ‘ prajitatma. 

He who would conquer his self, he who is entirely 
self-dependent, he who has secured full control over his 
self, mind, thought, ego-sense, sense-organs, vital-breath 
and body-hc and he alone can have absolute peace of self 
( prasantatma ). In the very nature of things it is impossi- 
ble that such a person ever would show any fickleness. 
He would, therefore, be ever at peace-a])3olnte peace. 
Only one who has not yet effected self-control would be 
fickle. For conquered by others and dependent on others 
as he is, he would be at the mercy ot wliatever lias 
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subjugated him to itself. Having no initiative of his 
own, he would go wherever he is carried by forces 
that have seized hold of him. For instance, when a man 
is ‘ para jitatma ’ being under the influence of the eyes, 
he goes in the direction of everything beautiful that he 
comes across; being under the influence of his sense of 
taste, he runs after sweet and delectable dishes; being in 
the clutches of Cupid, he is inclined to do even the 
improper for the satisfaction of his lust. Thus does a man 
dependent on others become fickle. It is improbable, 
therefore, that he would be at perfect peace. For, he 
has no hold over himself at all. On the contray, he is 
under the influence of so many external forces. 

One Happy From Within 
(Antahsiikhi ) 

On reflection, readers would be able to see that a 
person who is thus fickle, experiences that he is only 
atomic, far too small. Hence does he feel that things 
which attract him, which are pleasure-giving, beautiful, 
delectable or such as satisfy his lust, are all different 
from him, away from him. He ever is carried by the idea 
that they are at least not where he is and as a result he 
is ever running in pursuit of them. If this happiness is 
ever present to him, why would he be required to run at 
all ? When he gets himself well developed and has his 
atomicity or smallness removed, he becomes all-pervading. 
Then does all happiness approach him. He is not 
required to go in the direction of happiness. In other 
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words, all that is of the nature of pleasure presents itself 
to him the moment he wishes to have it. One who thus 
becomes happy just for the wishing is not, naturally, 
required to be fickle or moving about. He becomes full 
of peace, even in disposition, possessed of equanimity. 
There is no reason why he should be perturbed at heart 
in this stage. Such a perfect person is thus described in 
the Upanisads : — 

Whatever object of desire he wishes to have, by 
just his wish doth he obtain the same, '' ( yam khnarri 
kamayate sosya sahkalpadeva samuttisthati tena sampanno 
malnyate ) ( Chandogyopanisad, VIII, 210 ) 

Readers should try to visualize here a * mahatma. ' 
They should try to understand as to why it is not necessary 
for him, who gets all happiness for the mere wishing, to 
move from his place, or be fickle at all. One who has 
conquered his self ( jititma ), one whose self is perfectly 
at peace; one who has well i. e. evenly held his self 
becomes to that extent similar to the Highest Self and 
therefore does he remain at peace. A small quantity of 
water contained in a small vessel moves, is tossed about, 
but if the vessel be full of water, there wuold be no 
movement or tossing about of water at all. Similarly a 
soul fully at peace becomes the highest self, all pervading 
self. When thus viewed, the term parmdtiiii used here, 
readers would easily see, is employed with a specific pur- 
pose. Readers should devote attention to the same and 
grasp the purpose of the term well. Besides the passage 
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cited above, Mahabharata deals with the difference of 
selves bringing out the point quite clearly at 

(Santiparva 187/24 ): 

“ When associated with the qualities of the 
primordial matter, the self is called ‘ knower of the 
field Freed just from them, however, the same is 
characterised as the Highest Self ” 

( Atma ksetrajna ityuktah sanyuktah prakrtaih gunaih 
taireva tu vinirmuktah paramatma iti udahrtah, ) Sattva 
( goodness ), rajas ( activity ), tamas ( darkness, sloth ) 
are the qualities of the Prakrti or primosdial matter. 
When the self is bound by the three ropes in the form of 
these three qualities of the Prakrti, the same ( self ) is 
called the individual self; when, however, the self tears 
asunder these ropes, these bonds, when he goes past the 
range of the qualities, and shines with its native lustre, 
then is the same self called ‘paramatma/ Associated with 
the qualities, the self is * <Jiva^ ( individual self ); freed 
from the qualities, gone past the range of the qualities, it 
is ‘ Siva ' ( the Highest self ). This is the gist of the 
citation from the Mahabharata, 

(Jhana and Vijnana, 

In this stage, the aspirant becomes one with his self 
satisfied on account of knowledge and realisation (jnana- 
vijSana-trptatma). It is jnana and vijndna alone that are 
helpful to a person in attaining perfection. There are 
nine entities here which ought to be known. They 


are : 
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“ Earth, Water, Fire, Wind, Ether, ego-sense, mind, 
intellect-this lower Prakrti of mine divided eight-fold 
But here there is my higher nature which has become 
the individual self, O long-armed one, by which is 
sustained this world ”• (Gita VII, 4-5.) 

These nine entities must be properly known. What are 
the qualities of the objects on the surface of the earth ? 
What is water ? What are fire, lightning, which are 
‘ Fire * in essence ? What nature is ether ? All informa- 
tion regarding these points is contained in physical 
sciences. In this knowledge are included even sciences such 
as geography, geology, anthropology etc. The science of 
the element of water includes in it the knowledge of all 
fluids, the knowledge pertaining to water, in particular. 
The science of fire includes the knowledge of fire, light- 
ning etc. In the lore of wind, there is included the know- 
ledge of wind and other things such as vapour etc. The 
science of the five elements can be briefly called as physi- 
cal science. To-day’s ‘ physics ’ is only knowledge of all 
these gross objects. Higher than this is the knowledge 
of ego-sense, mind and intellect. The lore of self is even 
higher more secret than the secret, in respect of, 
this last. All this knowledge used formerly to be imparted 
to the pupil during the latter’s stay at the house of the 
preceptor. The same is described in the Chandogyo- 
panisad as follows : 

‘I study,p divine one, Rgveda, Yajurveda, Samaveda 
cS: the fourth Atharvana, itihasa-purana, {pitrya), gneology 
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mathematics ( rasi ), lore of wealth, mlmamsa or the 
science of interpretation ( vako-vakya ), the science of 
organisation ( ekayana ), the science of five elements or 
objects (deva-vidya), the science of hghting(ksatravidya^ or 
the science of administration, the science of the heavenly 
luminaries ( naksatravidyh ). the science of self ( brahma- 
vidya), the science of animals { sarpa-deva-jana-vidya) 
sociology etc. ' (Chandogya VII, 1-2.) 

This course of education began & continued from the 
12th to the 48th year of the pupil or even to the end of his 
life. Physical sciences have developed considerably to-day 
and include a good deal more than they did in ancient 
days. Similarly, it has to be noted, that many new sciences 
have arisen. But in the jnana and vijndna referred to 
earlier, these as also many more sciences that will arise in 
future can be included. The purpose in writing about 
this point at such length is to bring out that all scientific 
knowledge is true, that neither the Vedas, nor the Upa- 
nusads, nor again the Gita can be said to oppose it. Our 
sacred lore of the self only welcomes all other branches 
of knowledge. It is in no way afraid of them. 

The term jnana-vijnana signifies knowledge of salva- 
tion also in the Gita. This knowledge is to be imparted to 
the pupil at the end of the aforesaid course. It, therefore, 
is included in the course. Readers should think how 
broad this course is. By this jnana-vi jnana ( knowledge 
of securing salvation); a person ought to be satisfied — . 
wholly gratified. Modern education lacks in this respect 
and lacks very much indeed. For, it does not enable the 
pupil, even after the completion of the course, to be 
satisfied. He remains ever unsatisfied, ever hungry. The 
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deficiency in education as it is impartad to-day is due to 
the exclusion from it of the lore of the self. Due to this 
difference between the system of education in Vedic 
times and the system of education as it obtains to-day, 
even after the vast strides made by physics, there is 
dissatisfaction everywhere. It, therefore, behoves the 
sons and daughters of this land ofBharata to win freedom 
for their ancient land and to gird up their loins to estab- 
lish peace and equality on the surface of the earth, prima- 
rily with the help of its system of education — necessarily 
superior as this latter is due to the attention it pays to 
‘Self.* This is imperative, for only thus can peace be 
established on the surface of the earth. 

One whose self is satisfied by jhana-vijhhia becomes 
full of peace. He conquers his self and secures a thorough 
control over his sense-organs. One who has conquered his 
sense-organs, internally as also externally, is called jiten- 
driya. He who has kept all his sense-organs under effec- 
tive control, whose second nature it is to exercise control 
over his sense-organs, is called ‘ vi-jitendriya. ' Readers 
should carefully note the slight difference of meaning 
between * jitendriyd' and vi-jitendriya,' He whose sense- 
organs would not by their very nature be inclined to 
acts of impiety, or acts opposed to duty, is vijitendriya. 
He who exercises control over his senses with effort, how- 
ever, is jitendriya. To develop the strength of the self, 
one must become a ‘ vijitendriya. ’ This is the principle 
taught in the verses under consideration. 

E(JUANIMITY isamahlidvaj 

Sama-losta-asmakdncanah — one to whom a log of 
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wood, a piece of stone and a lump of gold are alike. This 
certainly does not mean that one thus characterised fails 
to appreciate the preciousness of gold or that he is 
ignorant of the use to which stones and earth are put. 
This only means that the person thus described (sama- 
lostasmakanchanah ) is not tempted by gold. 

It behoves our readers to grasp well the meaning of 
this equanimity. Gita V, 18 and its explanation would be 
referred to with advantage. It has been taught there that 
one shouldi look upon a knowing Brahmana, a Cdncl^la^ a 
cow and a dog with equanimity. Here the Gita teaches 
the importance of regarding wood, stone and gold with 
ecjuanimity. At both the places (Gita V, 18, and Gita VI, 
8) it is the attitude of equanimity which is praised. But 
e(]uanimity does not signify a failure to appreciate the diffe- 
rence between one who knows and one who knows not* 
It does not signify one’s incapacity to understand the di- 
fference between stone and gold in respect of their value. 
The principle intended to be taught here is this: The essence 
of eqiianwiity lies in not being a victim to any temptation. 

Equanimity helps one know that earth and gold are 
both modifications of the self same primordial matter. 
Equanimity helps one understand that there is the same 
principle of self underlying both-a knowing Brahmana and 
an ignorant Candala. One should not rush to the con- 
clusion, however, that the behaviour towards both these 
persons is identical in nature. No one would approach 
either a candala or a dog for getting oneself enlightened 
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on brahma-lore. All desirous of spiritual elevation would 
approach a knowing Brahmana and a knowing Brahmana 
only. To sum up all that has been said so far, equanimity 
here signifies the capacity to remember all along that even 
though earth, stone and iron are different so far as the 
uses to which they can be put are concerned, essentially 
they are all indentical. It signifies the capacity never to 
lose sight of the fact that the three are but modifications 
of the same underlying principle. Equanimity signifies at 
the same time the avoidance of all temptations. For, if at 
all one aspires to be jitatma jitendriya and vijitendriya, it 
is imperative that one is not induced by any temptations. 
One induced by temptation would find it impossible 
ever to raise himself to the status of a jitendriya. The 
supreme importance of equanimity in the process of 
becoming a jitatma can hardly be exaggerated. 

Even and Uneven Disposition 
( Hama and vi-sama buddhi ) 

One not possessed of equanimity, lacking in ‘evenness,’ 
would steal gold on coming across it and would keep 
it for himself. One who is possessed of equanimity, how- 
ever, would consider that lump of gold he accidentally 
has come across as the Highest Lord himself. Or he would 
interpret the ‘ accident ' as a test to which the Highest 
Lord has put him and having realised the Highest Self 
in this experience of his, he would turn away from the 
act of having that gold for himself and would remain 
perfectly at peace. His equanimity would help him in 
coming out triumphant. Thus does a person with 
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equanimity in his possession save himself from evil acts. 
" Sama" signifies 'Brahman' which is situated in 
identically the same form everywhere. Seeing Brahman 
or paramatman everywhere is sama-darsana ( lit, even 
perception ). Only a man capable of this even perception 
becomes ‘kutastha ’ or situated on high. For any fall or 
degradation of a person of his status is i mpossible. Such 
a person is called ‘ yog^, yog^rudha or yiikta, ’ To help 
ourselves understand this state, these very terms are put 


in a tabular form. A comparison 
enable readers to understand the 

2 Baddhajivah 

(Individual self which 

is bound down ) i 

I 

2 Svecchacdri i 

(one behaving as he 
likes ) 

3 Svav endriyah 

(one with sense-orgnas 
acting as they please) | 


4 Asantah 

(not at peace, without 
tranquility ) 

5 Asamah 

(not even, without 
equanimity ) 


of these terms would 
point well : — 

Mubtdtm^ 

(one with self freed 
from bondage ) 

2 Visitatma 

(one who has con- 
quered his se 10 

3 Vijiteyidriyah 

(one with his sense- 
organs absolutely con- 
quered ) 

4 Prasantah 

(one who is* perfectly 
at peace, absolutely tran- 
quil ) 

5 sitosnasukhadubkhesu 

samah 

(even, with equani- 
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6 Vi-samah 

(not even ) 


7 A-samadhma vrtuh 
(with his disposition not 
well kept or controlled) 

6' Ajhayi-mithyajhana- 

atrpta 

(not content because 
of ignorance or mistaken 
knowledge ) 

9 Bhinna drstih 

(with uneven percep- 
tion ) 


10 Auhahsthah 

( Situated on a low 
level ) 


I mity, in pairs of opposites 
I such as happiness-misery, 

I 

hot-cold etc.) 

I 

i 6 (Mm^pamEnayoh) 
j sarnah 

1 (even or possessed of 

i equanimity when insulted 
I and honoured ) 

7 Samahitavrittih 
I (with disposition well 

I controlled ) 

I 8 cJhana-vijhma-trpta 
I (content because of 

1 knowledge and realisation) 


9 Sama losta-asmakahcanah 
(with the same attitude 
towards or perception in 
regard to wood, stone and 
gold) 

20 Kutasthah 

( situated on high) 


11 A yogi{ not proper ) 


11 Yogi (proper) 
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This table, (See Pages 43-44) when carefully followed, 
gives a clear idea regarding the state of the self which is 
yet fettered and of the self which is free. Readers should 
devote their attention to the table in their own interest. 
Evenness in Respect of Hot & Cold. 

A number of readers would here be irresistibly 
tempted to ask ; what is meant by being even in regard 
to hot-cold, pleasure-pain, insult-honour ? A person with 
equanimity is difficult to understand, they would add. 
They would further ask is it a fact that such a person 
feels what is hot-cold, and what is cold hot ? How 
would things hot and things cold be felt alike ? The 
doubt is quite justifiable. Irrespective of a person's being 
just an aspirant, or being fettered down by mundane 
existence or being free, he is bound to feel that fire is 
hot, that ice is cold, that soft objects are soft, that hard 
things are hard. The physical sensation as experienced by 
them must be similar in nature. But in the case of one 
with his self yet in fetters what happens is that he is 
defeated by the pairs of opposites such as pleasure-pain, 
hot-cold etc, while one with his self freed or liberated 
from mundane existence is not so defeated. 

To cite a concrete instance : A man has to carry out 
something as part of his religions duty. When he begins 
to perform this duty, another person who suffers a loss as 
a result of it becomes only naturally his enemy. The 
latter wishes to remove the former from his duty. As a 
result the man who started performing his duty is beaten 
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(5) Samabuddhih. 

( With a disposition which is Even ) 

^ ii^n 

One with his disposition (lit understanding^, intell- 
ect ) even towards those with kind hearts, friends, 
enemies, those that are indifferent (or exalted ), those 

or otherwise made to suffer by his enemy. If the person 
be one with his self fettered down by mundane existence, 
he would relinquish duty as soon as he is faced with 
misery or suffering. If he be liberated in spirit, however, 
he would bear any amount of suffering and would not 
give up his duty. Whatever the seriousness of the 
calamity, he would continue doing his duty till death 
takes him away from this world. Both the persons- the 
one who is bound and the one who is free- would have 
bodily*affliction in keeping with the nature of the human, 
frame. But the person who is free spiritually would 
unlike the other who is bound, not be defeated by 
difficulties and he would not abandon his duty. Proceeding 
along this line, readers would find it possible to under- 
stand the behaviour of the person in bondage and that 
of the person who has become free, under all variety of 
circumstances. Reflection on this matter makes the 
strength of the liberated and the weakness of the one in 
bondage quite clear. How this evenness of attitude arises 
is described in the verse that follows. To turn to the 


same : 
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that have taken a middling sort of attitude, those 
worthy of being hated, relatives ( bandhu^u ), saints as 
also sinners, is a person who far excels others. (9.) 

[ He who has an attitude which is even towards all must 
be considered to be one of great distinction: but one who 
shoivs unevenness in respect of his kith and bin on the one 
hand and strangers on the other must be put down as a base 
creature, a bane on humanity. ’ 9 ] 

Nine Divisions of Men 

( 9 ) One whose heart is kind, who sincerely tries to 
do good to others, who harms none, who is grieved on 
seeing others grieving and who is all full of delight to see 
others full of delight-such a person is called ‘ suhrt ’ or 
one with a kind heart. One who is ever intent on his 
friend’s welfare, who gives the right councel, benevolent 
conncel, both when approached and not approached 
for the same-he is a ‘ mitra * or friend. One who causes 
harm or injury is ‘ ari ’ or enemy. One who is neither 
delighted nor afflicted at his happiness and misery is 
udasma ’ or ‘ indifferent. ’ He who is neither a friend 
nor a foe, who would neither cause harm nor do good, 
who would give counsel when approached with a 
request for the same, who would himself never cause 
pain or affliction, who would give an impartial decision 
in matters of dispute, -such a person should be called 
‘ madhyastlia He who deserves to be hated by all is 
^ dce^ija \ He who is either a brother, a relative, one 
from the retinue or paraphernalia, belonging to one’s own 
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circle is a ‘ bandhu * and one who is a saint, a man with 
meritorious deeds, or one possessed of a noble soul, is a 
‘ s^dhu. ' And ‘ papa ' in the verse under consideration 
signifies one who is sinful, wicked or vicious. 

These are the nine divisions of the human society. 
These mainly make two divisions-one consisting of such 
as are good ( auspicious ), another made of such as are 
evil ( inauspicious ) : — 

Good or auspicious Evil or inauspicious 

1 S^dhu ( saint ) 1 p^pa ( a sinner ) 

2 Suhrt 2 Ari 

(one with a kind heart ) ( enemy ) 

3 Mitra 3 Dve?ya 

( Friend ) ( one deserving to be 

hated by all ). 

4 Madhyastha ( middling ) 

5 Bandhu ( related ) 

G Udasma ( indifferent ). 

In the good or auspicious division of men are 
included the saints, those with a kind heart, friends, 
middling ones, relatives and those that are indifferent. In 
the evil division are contained the sinners, the enemies 
and those deserving hatred. Humanity is made of these. 
Every human being, therefore, should cast a glance 
around and ascertain the saints, the kind-hearted ones, 
the friends, the middling and the indifferent ones in his 
surroundings. When he would thus think of the humanity, 
he would come to know that the whole of the species 
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has got itself divided into these nine groups. Every one 
ought to devote enough thought to the question as to 
how he should behave with people belonging to one or 
the other of these nine groups. Almost every moment, a 
person comes into contact with these good or bad groups. 
How should he behave towards them ? This is the 
question considered here and the answer to it as given 
by the divine lord is-man should have an even attitude 
or equanimity and guided by this equanimity it is that he 
r^hould deal with others in this world. 

The Meaning of Eouanimity. 

‘ An attitude of evenness, even disposition, a feeling 
of evenness ’ all these mean the same thing. There is a 
view expressed in this connection that the term ‘ saina * 
should be taken to be synonymous with ‘ samand The 
argument of those who hold this view is ‘ deal with all 
with an attitude of ecjuality i. e. with the feeling that 
they are all ecjual. The people who accept this view 
interpret the Gita text so as to make it conve)’ the 
message of a dealing characterised by the feeling of 
equality of all. 13ut the Gita imparts instruction with a 
view to making its readers inculcate equanimity. Else- 
where there is the mention of ‘ baina dr>ti ’ or even 
preception too. But nowhere in the Gita has, behaviour 
based on the idea that all are equal, been taught. \dde 
all Gita passages relevant to our discussion : — 

( 1 ) ‘ Having made i. e. regarded happiness-miser}^ 
gain-loss, victory-defeat to be equal II, 3c 


4 
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( 2 ) Having become even in achievement and 
failure, evenness is called ‘ yoga * (II, 48.) 

‘ Even in success as well as failure, even after 
having acted, one is not bound down ' (IV, 22.) 

( 3 ) ‘ Just here has birth been conquered by them 
whose mind is ( fixed or ) steady in evenness. For, fault- 
less and even is Brahman. They are therefore ( firmly ) 
situated in Brahman ' (V, 19.) 

( 4 ) ‘He who sees everywhere, O Arjuna, with the 
idea of similarity [ of all ] to himself-whether it be 
pleasure or pain-, that 7jog~i is regarded as the highest ’ 

(VI, 32.) 

( 5 ) ‘ Among all beings am I even, there is none to 
be hated by me, .none dear [ to me ] ’ (IX, 29.) 

( 6 ) ‘ Even towards the enemy as well as 4he 
friend, when honoured and when insulted, in heat and 
in cold, in happiness and in misery, with attachment 
given up ’ (XII, 18.) 

( 7 J ‘ He who sees the highest lord, even, present 
in all beings, not being destroyed among those that get 
destroyed,-that one [ really ] sees ' (XIII, 27.) 

‘One seeing the even Lord, present alwhere’ XIII, 28. 

( 8 ) ‘ One who has become Brahman, with self well 
satisfied, does not grieve, does not long [ for anything ]. 
Even towards all beings, he secures devotion to Me of 
the highest order * (XVIII, 54.) 
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( 9 ) ‘And the state of even-heartedness, everlasting, 
towards [ whatever ] desirable or undesirable happens * 

(XIII, 9.) 

( 10 ) One with his self associated with ^ yoga' 
with even perception everywhere, sees his self present 
in all beings and all beings in himself ' (VI, 29.) 

( 11 ) ‘ Towards a Brahmana rich in possession of 
learning and modesty [or discipline ], a cow, an elephant, 
a dog and one that cooks dog's flesh ( a candala ), the 
learned ones [ are seen to ] have an even perception 
(V, 18.) 

( 12 ) ‘ Having controlled the aggregate of sense- 
organs, with even perception everywhere, they, devoted 
to the welfare of all beings, come just to Me’ (XII, 4.) 

( 13 ) ‘ With his self satisfied because of knowledge 
and realisation, situated on high, with the sense-organs 
absolutely conquered, the yogi with attitude ( or percep- 
tion ) even towards a log of wood, a piece of stone and 
a lump of gold, is called ‘ yukta ' ( in union with the 
Highest i. e. ) ‘ perfect ’ (VI, 8.) 

( 14 ) ‘With evenness in respect of pain and pleasure, 
well at rest [or peace with himself], with even perception 
towards a log of wood, a piece of stone and a lump of 
gold, with what is dear and what is not dear equal, wise 
[ and courageous ], with censure and his praise equal 
[ in his eyes ] (XIV, 24.) 

These arp all the passages in the Gita teaching 
‘ evenness. ' The verses bring out : — 
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( 1 ) Looking upon the pairs of opposites such as 
pleasure and pain with evenness ( sa77ie krtv^ ), 

( 2 ) Being even in regard to the pairs of opposites 
such as victory-defeat ( so77io bhutv^ ). 

( 3 ) Taking a stand in evenness ( samye sihitih ) as 
the even Brahman is everywhere. This in other words is 
the same thing as taking a firm stand in Brahman. 

(, 4 ) Seeing ‘ even ’ everywhere, as in the case of 
one’s own self ( sa77ia77i pasyati ), 

( 5 ) Experiencing the presence of Brahman evenly 
in all beings ( aha77i sa 77 iah ). 

( 6 ) ‘ Maintaining evenness in friends and enemies 

( sa77iak ). 

( 7 ) Seeing even the highest lord ( sa7nam i)(ira7nes^ 
vara7ii pasyati ) in all beings, seeing the even Brahman. 

( 8 ) One who is even towards all beings becomes 
Brahman ( sarve^ii hhutesu samih Brahmabhutah ). This 
naturally means perceiving the even and becoming 
Brahman. 

( 9 ) Being even-hearted ( sa77ia-cittatvci ). 

( 10 ) Perceiving evenly every where {sa77ia-cla7'^a7iah) 

( 11 ) Having an even perception in respect of all 
a Brahmana, a c^iuiala, besides beasts etc. 

( 12 ) Being intent on the welfare of all beings, 
being self-centrolled, to maintain an even perception 
everywhere. 
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(13) Having an even perception in regard to objects 
such as earth, stone, gold etc (sama lo^ta a^ma kancanah^ 

This is the gist of the verses cited above. In these 
verses what has been taught is making even, being even- 
maintaining evenness, seeinge venly, experiencing even- 
hearted and having an even perception. In the Gita the 
words ‘ sama ’ is expressive of * * Brahman *. ( vide Gita 
V, 19; IX, 29; XIII, 28-29). Expressive of Brahman, 
expressive of atma, expressive of the Lord-all these mean 
the same thing. With this meaning in mind, if the above 
citations are interpreted, this is what is arrived at : — 

( 1 ) To make the pairs of opposites of the nature of 
Brahman ( same kritva ). 

( 2 ) To be Brahman with respect to ( samo bhutva ) 
i. e. to regard as Brahman, the pairs of opposites such 
as victory-defeat etc. 

( 3 ) Remaining in Brahman ( -samye sthitih ) as 
there is Brahman everywhere. 

( 4 ) To see Brahman ( samam pasyati) everywhere 
as in one's own self. 

( 5 ) To experience that Brahman is there in all 
beings ( aham samah ) evenly. 

( 6 ) To read Brahman-hood ( ^cimah ) in friends as 
well as foes. 

( 7 ) To see the Highest Lord or Brahman in all 
beings ( samam parameivaram pasyati ). 

( 8 ) To be even in all beings and be Brahman 
( sarvesu bhutesu samah Brahmabhutah ). 
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( 9 ) To have one’s mind full of Brahman ( samcb- 
cittatvam ). 

( 10 ) To see Brahman everywhere {sama^darsanah) 

( 11 ) To have an even perceptain i. e. perception 
as Brahman in respect of a Brahmana a cdndUa^ birds 
and beasts. 

( 12 ) Being intent on the welfare of all beings and 
remaining self-controlled, to look on everything as 
Brahman ( samadarsanah ). 

( 13 ) To maintain the attitude ( lit. perception ) 
in respect of objects like earth, stone, gold that they are 
Brahman ( sama4osta-asma-kahcanah ). 

Excepting such contexts as have the word ‘ sama ' 
employed in the sense of * similar ’ ( like ), everywhere 
else the term ‘ sama ’ is used in the GUa in such a way 
that if the words Brahma, atma, paramssvUra are substitut- 
ed for it, the passages in which the term occurs can 
clearly be understood and the Gita teaching can be 
unmistakably followed. Obviously then, on most of the 
many occasions that the Gita teaches to be *sama-buddhi^ 
( to maintain the attitude of evenness ), *sama-buddhi ’ = 
Brahma-buddhi, atma-budhi, paramatma-buddhi or Isvara- 
biiddhL Having grasped this principle, the thirteen 
citations may with advantage be followed again: — 

( 1-2 ) To make even the pairs of opposites, viz., 
pleasure-pain, gain-loss, victory-defeat and to have an 
even experience -this signifies that in either of the 
members of the pairs of opposites, the nature of Brahman 
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or better the presence of Brahman is to be felt. 

( 3 ) Brahman is even ( or alike ) everywhere. To 
remain in a state of evenness, therefore, is to make one’s 
stand in Brahman firm. A slight reflection will convince 
the readers that for one who has already taken his stand 
in Brahman, the pairs of opposites such as pleasure- 
pain etc have become identical in nature. For, the 
person who has his stand firmly in Brahman has gone 
past the pairs of opposites. He is in no way affected by 
them. For a high-souled person it is only natural to feel 
that pleasure and pain are alike. For, in his eyes 
the pairs of opposites have ceased to exist as pairs of 
opposites. 

( 4 ) To look with affection at all things as at one’s 
self, to have an attitude full of love towards everything- 
even here, there is the teaching of an even perception ( or 
perception of Brahman ) i. e. perception of * aCma. ’ ( 5 ) 
I am there with the same ( lit, similar ) form in all 
beings ( sarnah aham this obviously means that every- 
where there is the self ( aim^ ) with the same form. The 
word ‘ aham ' shows here the presence of Brahman 
everywhere. ( 6 ) To see in friends and enemies the 
presence of the same principle viz., ^tman. This signifies 
that one should understand that just as the friend is 
Brahman ( essentially ), the enemy too is Brahman 
(essentially ). By reason of the fact that friends, foes 
etc are all essentially the same as atman or self, there is 
the perception of evenness with respect to the ‘ madh^ 
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yastlik ’ ( middling ) and the ‘ udasina ’ ( indifferent ) 
that becomes possible. ( 7-10 ) If the principle that in all 
beings there is the presence of the same Highest Lord is 
well imbibed; if it has left a firm impression on men’s 
minds, looking upon friends and enemies with evenness 
will naturally follow. Either one should think that the 
Lord is not there present in them, or else, one should 
perceive the same Lord present in them all. There is no 
third way possible in the matter. This itself is the same 
thing as being ‘ sama-citta * ( even-heartedness ). Even- 
heartedness would be possible, only if one perceives the 
self-same Lord everywhere that the heart reaches. When 
the thought that whatever is thought of or meditated on 
is a form of the Highest Lord, or Brahman or ^tman 
becomes quite firm in one’s mind, does one become even- 
hearted* ( 11~13 ) All classes, all castes, all animals (or 
beings) all objects, all entities moving as well as non- 
moving, beginning with a blade of grass and ending with 
the sun are of the nature of Brahman having Brahman 
for their essence. A man becomes possessed of evenness 
of perception on his having been able to perceive 
Brahman present in all. 

The topic of ‘ sama-darsana * ( perception of even- 
ness ) contained in the Gita is of this nature. 

‘ Vdsudeva is all * (Gitd V//, 19.) 

* The Highest Lord is all this that is seen. * This 
thought expressed briefly in the above passage and 
expressed at full length in the visva-rupa-darsana (display- 
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ing the cosmic form of the Lord ) in Gita Chapter XI, 
itself is referred to again and again by such terms as 
‘ sama-drsU* ‘ sama-darsana * etc. Though all is Brahman, 
noirhere in the Gita is the same or similar behaviour towards 
all taught. Hunger and thirst are certainly Brahman, 
Yet the hungry must be provided with food, the thirsty 
with water. Similarly a Brahmana, a cow and an 
elephant are forms of Brahman. But this does not mean 
that all should be given grass to eat. Similarly, water and 
fire are both Brahman in their essence; yet no one resorts 
to water with the purpose of cooking or boiling food. For 
that, all use fire only. Again on the altar it is not water 
that is kept but it is the kindled fire that is given a place 
these. Such a behaviour marked by equality or similarity 
or identity is indicative of foolishness. Readers should, 
therefore, clearly understand the distinction between 
the perception of evenness (or Brahman) and the behav- 
iour based on the idea that all are equal or similar or 
identical. Many would raise a doubt here : ‘ if the friend 
and the foe are both of the nature of Brahman how are. 
we to behave with them ? The answer to this is that our 
behaviour with both of them should be equally charac- 
terised by consonance with [ the code of ] duty. Not 
that one should behave in consonance with duty with 
one’s friend only. Nor again that one should throw to the 
winds the precepts of duty in one's behaviour with the 
enemy. In our behaviour with either, the same respect 
ought to be shown, the same importance ought to be 
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given to the dictates of duty. When this is done, ‘even 
behaviour ’ ( sama-vartana ) too is achieved. This subtle 
point deserves to be very carefully understood by the 
readers. 

A Play. 

How can the enemy coming in our direction, 
obviously with the purpose of attacking us be regarded as 
of the nature of Brahman ? Such a doubt naturally 
presents itself to our mind here. This is a very abstruse 
question. All the same an attempt at solving the 
same may as well be made with the help of a concrete 
instance. Take the case of a dramatic company. Members 
of the company play different roles such as that of a king, 
that of a queen, that of a servant, that of a thief etc on 
the stage. The ‘ queen ’ plays ‘ her ’ feminine part. So 
do the ‘ thief, ’ the ‘ guard, ’ each doing the very best of 
the part assigned. The ‘ king ' punishes the ‘ thief ' 
and rewards the ‘ virtuous. * While the play is being 
staged, the persons who play the roles of the ‘ thief ’ 
and the ‘ king ' are not themselves a thief and a king 
respectively. The audience is fully aware of this. As 
the persons playing the different roles know themselves 
only well, neither of the two is either grieved or delighted 
because the ‘ thief ’ is punished or the ‘ virtuous ' is 
rewarded. Each of the two players or actors has an even 
attitude with regard to the two consequences. For, each 
only too well knows his 020?i real form. If this real form 
be forgotten and if the ‘ king ’ really considers himself 
to be a king, and if the ‘ thief ' really considers himself 
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to be a thief, as a result of having forgotton their 
own identity, they would have pain and pleasure 
becase of the punishment [given to the thief] and reward 
given [ to the virtuous ] respectively. 

Thus as a result of our having forgotton our real 
nature and as a result of our having taken our form in 
this world as our real form, we have the experience or 
feeling that the pairs of opposites such as pleasure-pain 
etc are real. On account of this, we experience all sorts 
of affliction. If, however, there is the proper cognition 
that all these are forms of Brahman, there would not be 
any affliction caused. For, the person concerned has gone 
beyond the ken of pleasure-pain. 

Illustration of Gold. 

The illustration of gold is often cited in this connec- 
tion, Gold as a metal is one; but as the ornaments that 
can be fashioned out of it such as are worn on the head, 
round the neck, on the bosom, round the wrist or on the 
feet, it is characterised by a difference. From the point of 
view of ornaments there is difference. There is difference 
even in the manner of wearing the ornaments. But from 
the point of view of gold of which they are fashioned, 
there is oneness or identity or absence of difference. One 
who knows that all ornaments are made of gold-the same 
metal having been used in all cases-too would wear just 
those ornaments on the ear which are to be worn on the 
ear. He would make no mistake in putting on the feet those 
ornaments which are to be worn on the feet. Thus even 
the person who knows the intrinsic identity is alive to, 



Bhag:awad-Gita 60 Chapter VI 

experiences, the difference in point of every-day dealings. 
Just as the perception of ornaments is perception of 
difference while the perception of gold is perception of 
evenness ( oneness ), even so, perception of the vast and 
varied creation ( world ) is perception of difference, while 
perception of Brahman is perception characterised by 
evenness, perception of identity. If one understands that 
the bewildering variety of objects around us have been 
fashioned of the same Brahman, as are all the varied 
ornaments made of the same precious metal viz, gold, 
one would be in a position to acquire the perception 
characterised by evenness or the perception of identity. 
This then is the exposition of the question viz., how can 
the universe be looked at with the perception of Brahman 
( i. e. with the idea that the universe is Brahman 

Perception of Evenness in the Vedas 

This evenness is taught in the Vedas. To turn to 
the relevant text : — the mantras describing the forms of 
Rudra, possessed of cosmic form ( universe-form ) set 
them forth as follows : — 

“Lord of the field, suta, (ahatya) the one that causes 
death, (sthapati) the lord of the place, mantri, (vanik) 
trader, (patti) the infantry, {stenapati) the chief of thieves, 
paricara, aranyapati, ( stayupati ) the chief of burglars, 

( taskarapati ) the lord of plunderers, sahhA ( assembly ) 
the head of the assembly, asva (horsel, asvapati (the chief 
of horses), gana (group), gaPapati (the chief of the group),. 
sena (army), the commander of the army, rathi (one with ai 
chariot ), arathi (one not having a chariot) ksatta, (taksa) 
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(6) The attainment of yoga 

^i?r ^fTrrurrJim fw?T: • 

'c^fTr ?iai%T3icm ^^[rsfRtrRjr?: ii?c|, 
i%r?:nT’er^mctrar: i 

sTTrjrW^ «^?ii 

carpenter, maker of chariots, pot-maker ( karrnara ) 
black-smith, nisada, ( svapati ) one* maintaining dogs, — 
all these are Rudra. (Vajasaneyi Yajnrveda 16) 

Here the officers of the state, the connsellors guard- 
ing the state, the commander-in-chief giving military pro- 
tection etc. and thieves, plunderers etc. are all said to be 
aspects of Rudra. Besides it has been said in this chapter 
that the village-cattle and forest animals, the lordly trees 
in the forest, the acquatic creatures etc. are all forms of 
the divinity Rudra. If a thief and a counsellor are to be 
considered alike forms of Rudra and if those forms of 
Rurdra are to be saluted, it is possible to maintain, that 
in Yajurveda too the idea of looking evenly at the friend 
as well as the foe i. e. of considering both to be Brahman 
essentially is contained though the idea has there been 
expressed in siightly different terms. Elsewhere too the 
Vedas impart a similar teaching. Having devoted thought 
to this, readers should understand how the Vedas teach 
that the friend and the foe should be looked at everdy. 
Leaving the topic at this stage, we now turn to the con- 
sideration of how should be attained, how perfection 
in it should be secured- 
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JTH: I 

il ii 

^rTrERTET® I 

sr^<TTcin f^»mwrar§T^TR^% fiEsin:: i 

^n^ftcT Jirq^c: iitsii 
^^JTTJT qr^fr f^qcTRRH: » 

![m% Rq'riirq?:qt ii^'^ii 

Remaining: in seclusion a yogi should exercise 
control over his mind and self, should abandon desire 
of enjoyment, should not accumulate objects of enjoy- 
ment and should ever apply himself to practising yoga. 
First [he should spread about] darbha grass [ on the 
ground], on it [he should spread] deer-skin and on this 
latter a piece of cloth. He should arrange his seat, 
[thus] neither too high nor too low, in a place which is 
pure. There having seated himself on the seat, having 
controlled the activity of the mind and the sense- 
organs and having made his mind one-pointed, he 
should master yoga for the purification of the self. 
Remaining steady and keeping the body, head and the 
neck in a istraight line, motionless, having fixed his 
eyes on the tip of his nose, without looking [ this way 
or that ] in any of the directions, free from fear, with 
heart fully at peace, with a firm stand on the vow of 
celibacy, having controlled his mind, with heart fixed 
in Me, intent on Me, he should remain united with 
yoga, A yogi fhus ever intent on yoga, with his mind 
under perfect control, reaches highest peace in the 
form of salvation that abides in Me. (16-15) 
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[ An aspirant desirous of attaining mastery over 'yoga 
should select for himself a secluded^pure and attractive spot. 
There he should keep under control his body, thought, mind 
and soul, he should abandon desire of enjoyment, and he 
should refrain from accumulating means of enjoyment. He 
should make a seat for himself, such as would be neither too 
high nor too low. 'Darbha* grass, deer-skin and a piece of 
cloth should be used for the purpose. Keeping his body, neck 
and head in a straight line and fixing his eyes on the tip of 
his nose, he should desist from looking this way or that. 
Having made himself tranquil, free from fear and controll- 
ed and maintaining the vow of celibacy, he should fix his 
mind in God. If this is practised, the aspirant gets perfect 
peace. {10-15) ] 

Preparation For Practising Yoga 

( 10-15 ) These verses are extremely important as 
they contain a description of the way in which prepara- 
tion for practising yoga should be made. In the attain- 
ment of or perfection in yoga are included ( 1 ) the 
preparation of the aspirant, ( 2 ) preparation of the* 
^srama or abode of the aspirant and ( 3 ) the process of 
attainment of, mastery over, yoga. The necessary state- 
ments in this respect are made in the verses under 
consideration. To expound the same: — 

The Aspirant's Preparation. 

* Yogi dtmanam satatam yuhjita ’ * A yogi should ever 
be united with i. e. practising yoga^ Gita VI, 10. Till the 
attainment of the means one should concentrate on just 
one thing — mastery over Yoga. For in the stage of efforts 
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for the attainment of the goal, if time be wasted on other 
things, the attainment of or mastery over yoga would be 
delayed. Further, the one-pointedness of mind is itself 
yoga ( yogaschittavrthinrodhah ), Patanjala (yoga 1, 1 ). 
Hence with a view to seeing that the mind is one-pointed, 
it must not be allowed to be attached to many or diverse 
attitudes. The aspirant has, therefore, to devote the 
whole of his time every day to just the attainment of 
yoga. Since the hour when he leaves his bed to the hour 
when he retires for night’s rest, he must use all his time 
for one purpose viz, mastering yoga, Reading books on 
yoga ' listening to the description of the attainment of 
yoga, observing pictures showing yogins^ waiting on 
yog ins ^ keeping the mind busy thinking about yoga, 
engaging the intellect in visualising the future state- 
high future state, of course-if in this way all our energies 
are devoted to the attainment of yoga, before long, yoga 
would be perfected. 

If instead of the course set forth in the preceding 
paragsaph, a man were to follow another-if he were to 
do a few ^sayias ( postures ) in the morning, then read 
for a while works on the science of geography, later take 
his bath and practise a little bit of breath-control, fur- 
ther again take his meals, then attend his every day duty 
enabling him to earn his livelihood, in the evening after 
having returned all too tired do his sandhya-adoration 
and practise a bit of breath-control and complete the 
day’s round with meals and nocturntal rest, he would not 
be able to attain perfection in yoga, on account of the 
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unsteadiness, the fickleness of his programme. Of course 
this much has to be conceded that as he would thus have 
practised yoga in part, his attitude would be comparatively 
much more s^tvika ( full of the quality of goodness). But 
even he would not be able to master thoroughly the yoga 
discipline. For, he has allowed his mind to be engrossed 
in a number of activities and there has been no real one- 
pointedness of mind on his part. 

Many persons ask ‘ why does onr mind not become 
one-pointed ?* The Gita answers this question here : As 
they keep their mind engrossed in activities more than 
one, it does not become one-pointed, cannot become one- 
pointed. Hence has it been said earlier in the Gita : 

‘ The intellect [ of the aspirant ] when resolved 
(lit, of the nature of a resolve) here, is one, o delighter of 
Kuru. Of those who are not resolved, the intellects are 
multi^branched and infinite ' Gita II, 41. Precisely on 
this account has it been laid down ‘ a yogi should ever 
remain united with yoga, should ever apply himself to 
yoga. ’ ( yogi yuiigita satatam ntmanam VI, 10.) 

An aspirant should ever devote himself to the 
attainment of yoga. He should not take to any other 
activity such as would interfere with the course he has 
adopted. Thus if yoga is practised every day, without a 
break, the aspirant would soon reach perfection. One 
practising yoga uninterruptedly in this manner,, attains 
perfection within three to five years' period, this last 
being determined by the greater or lesser extent of the 
purity of the mind of the aspirant. If a person with 
5 
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intellect unsteady were to practise yoga all his life, he 
would never reach the highest stage of perfection. 

Remaining in Seclusion. 

One should stay in seclusion and have no parapher* 
nalia. If one maintains a paraphernalia, due to a number 
of causes such as its being affected by a disease its main- 
tenance etc. there will be so many difficulties in the attain- 
ment of perfection in yoga^ Hence has it been stated 
here that one aspiring after spiritual perfection should 
remain alone — away from the hubub of life as it is led 
by ordinary men and women. 

The instruction to stay in seclusion does not prec- 
lude the aspirants' staying in the company of his spiritual 
guide. For, it is only meet that one should try to reach 
perfection in yoga by being in close vicinity with one wha 
has already mastered yoga^ one who is an accomplished 
yogi. Having stayed with the spiritual guide and thus 
reached the stage of perfection, it is possible for the 
aspirant to remain all alone with a view to secure a firm 
hold over the stage of perfection. But it is imperative 
for an aspirant, so long as he is in the pre-perfection 
stage, so long as he is a mere beginner in the attainment 
of yoga to stay in an ashrama conducted in keeping with 
the traditions laid down by some spiritual guide. Not only 
is there no hope of attaining mastery over yoga by only 
reading books on yoga but what is worse there is the 
danger to which such an aspirant remains exposed viz., 
of positively being harmed in the absence of an efficient 
personal guidance. 
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The Special abode (jnatha) 

For the attainment of yoga (yoia-matha) 

The following is the description given in the Hatha- 
yoga-pradlpika of the matha or special abode to be used 
for securing mastery over yoga. 

“In a country blessed with faultless administration, 
the inhabitants or citizens of which are ever abiding by 
duty ( dhzrmika ) where everything can be had for a price 
that is far from heavy or disproportionate, where there are 
no riots, no disturbances, where there is no harm likely to 
be caused on account of huge stones or rocks,fire or water, 
should one who practises hatha-yoga stay in a math i. e, 
abode specially built for his purpose of raising himself 
spiritually and there he should continue practising the 
exercises which form part and parcel of the discipline of 
yoga. Such a matha should have few doors. It should be 
without any pits or holes. It should not be infested by 
worms and insects. From within and without it should be 
charming and absolutely clean. Outside there should be a 
well, a mandap (or a spacious hall), an altar. On the whole 
the site should be attractive, having a line garden attached 
to it. In such a place as this should a yogi practise yoga,'* 
The matha necessary for practising yoga must be a 
strong firm structure without any holes occupied by 
serpants etc., in it. In the hot as well as the cold season, 
it should have the same average temperature. With this 
end in view, the walls of the yogi’s specially constructed 
abode should be broad enough or rather thick enough to 
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prevent the heat and cold from without entering into 
the math; neither glaring light nor strong breezes should 
find access into the matha. The place must be free from 
the trouble of serpents, scorpions and other animals. The 
place must be so secure that the aspirant should find it 
possible to practise yoga there, without any anxiety on 
the score of the safety of the place. In the matha there 
should be portraits of yogi and such things alone as are 
helpful to the attainment of mastery over yoga. All other 
things should be scrupulously excluded. On no account 
should there be any possibility of a big noise or tumult 
outside. Outside the matha, there should be an excellent 
garden with fine trees laden with flowers and fruits. There 
should be a fine i. e. well-built well or tank which will 
provide water. For tap-wtaer is seen to be too hot or too 
cold according to the season which is current. But water 
from a well or a tank is seen to be uniform in respect of its 
temparature all the year round. Whatever becomes avail- 
able from the list given so far should be secured. Staying 
in a hermitage of this type should an aspirant continue his 
study of yoga under the expert guidance of his spiritual 
teacher. If there be other pupils along with the aspirant, 
care must be taken by him not to discuss any other topic 
with them on any account. All energies must be 
concentrated on one thing viz., the attainment of mastery 
over yoga. The entire atmosphere of the hermitage should 
be pure and holy. There should be no occasion there to 
listen to anything mean or ignoble. 



Verses 20-15 69 Attainment of Yoga. 

If there be many pupils staying in the ashrarna of 
a competent spiritual guide, there should be separate 
mathas for the practise of yoga of each pupil. There 
should be no possibility of the utterance of one disturbing 
another. For, if an aspirant be engrossed in meditation 
and if another at the same time busy doing ‘ hhasra 
the former would be disturbed by the latter. All precautions 
should be taken to avoid any such disturbance being 
caused by one to another. 

Stay in a Secluded Place (Ekanta-sevanaj 

( Rahasi sthitah ) — On this very account is the instruc- 
tion imparted that a person should stay in a secluded 
place and endeavour to attain perfection in yoga. If there 
be no seclusion, if the place resorted to by the aspirant be 
not solitary-absolutely solitary- there are obstructions 
caused to the perfection in the yoga discipline. There is 
delay caused in the matter and there are difficulties too 
that crop up. Readers would easily see for themselves, 
that if there are a number of pupils seeking instruction 
from the same teacher, an amount of expenditure will 
have to be incurred to make the elaborate arrangements 
such as would enable every pupil to have an independent 
solitaty place for himself, where he would not be distur- 
bed by any one on any account. The purpose of fixing up 
the place for mastering the yoga discipline in a cave is 
this : that there is an even temparature there in both the 
seasons, the hot and the cold and that there is none there 
to cause any disturbance to the aspirant. In short, the 
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purpose is this that there is an amount of favourable 
atmosphere there. Precisely for this reason do the aspirants 
after spiritual perfection select a cave for their stay. It is 
possible, in our opinion, to establish highly suitable asramas 
for such aspirants. Only the rich must pay their attention 
to and aid this noble cause. It would be possible to enable 
a large number of aspirants take advantage of such asramas 
established in spots that are especially favoured by nature. 
The main point to remember is this that the aspirant should 
find it possible to have absolute calm there. He should not 
be disturbed on any account even to the slightest extent. 
If there are crowds, however, that keep on gathering at 
such places resorted to by the aspirants, the minds of the 
latter would be distracted and progress in spiritual per- 
fection would to that extent be hampered. Hence has 
the Gita taught here that the aspirant remain in 

seclusion (rahasi sthitah. ) 

Abandoning means of Enjoyment 

{A-parigrahah)- One striving for spiritual perfection, 
for the mastery of yoga^ should not accumulate means of 
enjoyment. If he goes on accumulating such means, his 
mind would remain engrossed in the enjoyment of objects 
of pleasure. He would not find it possible to maintain the 
vow of celibacy. He would have no control over his sense 
of taste or over hankering for pleasure in general. His mind 
would all the time be assailed by one thing viz., anxiety to 
preserve the means of enjoyment. Thus would there be 
an infinite number of troubles to which he would be sub- 
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jected. Hence the necessity of understanding thoroughly 
and carrying out the important instruction : never have 
any means of enjoyment if you wish to attain spiritual 
perfection. This attitude towards the means of enjoyments 
in itself is characterised "a-parigraha-vritti (attitude of 
non-accumulation). For this very reason has it been pres- 
cribed that without any paraphernalia or retinue ( ekakx ), 
one should repair alone to a secluded place, an ideal 
asrama, and there apply oneself to the mastery of the yoga 
discipline. As long as one is busy securing mastery over 
t/oga, one ought not to consider any object as something 
owned by him. One should concentrate only on oneself 
and one^s own efforts to attain spiritual perfection. As 
long as any means ( sadhana ) of enjoyment is there 
to attract one's attention there is no mastery (sadkana) of 
yoga that would be possible. 

Giving up the Desire for Enjoyment 
( Nirdshxh:=^nih ^shih)- Even the desire for enjoy- 
ment must be given up. It is not enough only not to have 
any object of or means of enjoyment. For, even when 
one has no means of enjoyment in one's possession, one's 
mere desire for enjoyment is sure to cause an amount of 
harm — In fact a harm even greater than that caused by 
the possession or enjoyment of the means of enjoyment is 
caused by the mind ever thinking of objects of enjoyment. 
This principle holds good in regard to all kinds of enjoy- 
ment. on this account has it been laid down that an 
aspirant should give up even the desire for enjoyment. 
How can the desire for enjoyment be given up ? The 
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answer to this question is as follows : — Even before one 
starts one’s effort to secure mastery over yoga, one ought 
to determine as firmly as possible “ I have to follow one 
rule very strictly if at all I am to be able to master the dis- 
cipline. The rule is ‘give up desire of enjoyment.’ Devoting 
careful thought to the matter should the aspirant train his 
mind well. As a result of this training should the mind be 
made rich in possession of the finest susceptibilites. Thus 
should the mind be kept away from the influence of the 
desire of enjoyment. Remaining free from the influence 
of this desire is a sort of mental purification. 

A stay in an '^srama in the company of excellent 
pupils and under the guidance of a competent spiritual 
guide too is a way of removing the influence of the mis- 
chievous desire of enjoyment. If the objects of enjoyment 
are allowed to be about us, a look at them excites one’s 
desire of enjoyment. Absence of such objects would 
therefore, reduce the distress caused by the desire of enjoy- 
ment. It is the best course that an aspirant can resort to^ 
therefore, to stay in an asrama in the company of excellent 
co-pupils, enjoying the advantage of guidance given by 
the able spiritual teacher. 

Control 

( yata-citta-Mvm ) — This signifies control over our 
thought, mind, sense-organs, body etc., i. e. not allowing 
them to behave as they like. Sense-organs have first to be 
brought under control, have to be subjected to discipline. 
They have, to start with, to be directed along the path of 
good deeds or noble actions. A man’s sense-organs are 
seen to be attracted to acts good as well as evil. The best 
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means to keep the sense-organs going along the right path 
i. e. the path of good deeds is to keep them engrossed 
exclusively in good deeds. They have to be turned away 
from evil acts and have to be turned away very firmly, 
resolutely. If the sense-organs are carefully and regularly 
directed to do good deeds, their liking for these 
latter goes on increasing and before long they keep 
themselves away from evil acts quite naturally. When our 
organs external as well as internal begin following the 
path of good deeds exclusively, when they cease being 
attracted by evil acts any longer, we must secure an 
ever greater mastery over the abandonment of the fruits 
of excellent actions. This evidently means that we must 
not keep the fruit of our good action to ourselves. We 
must dedicate it [ to the Lord ] for the benefit of all 
beings ( as taught by Gita V, 25 and XII, 4). Such a 
practice of abandoning the fruits of our good deeds des- 
troys our desire of enjoyment and the control of sense- 
organs becomes an accomplished fact. Readers should 
follow the order of attainments in the course of the spiri- 
tual perfection which is as follows: — 

( 1 ) Disposition to acts good as well as evil. 

( 2 ) Disposition to good acts alone. 

( 3 ) Dedication of the fruit of action in the interests 
of the well-being of all beings. 

( 4 ) Reduction of desire or longing, and 
( 5 ) Achievement of control. 

Having carefully understood this order and meditated 
over it, readers should increase their own capacity for self- 
control by the adoption of the device indicated above. 
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Staying in a Region which is Pure. 

(^uchau dese )- person who is striving for the 
attainment of mastery over yoga should stay in a region 
which is spotlessly clean, free from disease, free from fear 
or danger. There are some tracts a residence in which 
causes men to suffer from malaria or reduction of the 
digestive capacity or constipation. Many are the troubles 
thus caused by places wrongly chosen for residence. Hence 
it is necessary for an aspirant to select a spot free from all 
such trouble and clean, nay, holy climate and water 
in the region which is on the banks of the river Narmada 
are generally considered to be the proper sort for those 
who want to perfect themselves in the yoga discipline. 
An aspirant should, to begin with, commence his 
endeavour for spiritual perfection in the region on the 
banks of the Narmada. There are many asrctmas suited 
for the purpose in this region. Water available here is 
excellent. Having completed the initial stage here, the 
aspirant should stay in later life, on the bank of the 
Ganges. This does not preclude, however, mountains like 
the Girnar, the beautiful spots on the Himalayas and similar 
other places. They too are equally attractive and suitable 
and there are in these regions also asramas which have a 
long standing as well as a tradition of their own. Every- 
one should find out an asrama suited to his purpose and 

such as would give him delight. There in an asrama thus 
chosen-should the aspirant carryout his undertaking viz, 
securing mastery over yoga. 
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The Seat 

For the seat there should be darbha grass strewn on 
the ground, on it there should be a piece of antilope’s skin, 
on it again, there should be a dhotie placed so as to have 
between two and four folds {caila-ajina-kusa-uttara ). 
The seat should consist of the three- viz., darbha strewn 
on the ground, antilope’s skin on it and folded cloth on 
the latter. The ground must be even well-made-so as not 
to have any ups and downs. There should be no pavement 
of slabs. For this latter would cause extreme cold during 
winter. If there be a stone pavement, however, the room 
should be such as not to be affected by heat and cold (dur- 
ing summer and winter ). If the floor is uneven a wooden 
seat should be placed on it and then the seat described 
earlier should be arranged on this wooden plank. 

( Natyucchritam nitmicam)- The seat should be 
neither too high, nor low- If it be too high, there is the 
danger of losing balance in an attempt to achieve one- 
pointednessof the mind and of the aspirant having a fall. 
Imagine a person having quite a raised seat. It is more than 
probable that in an attempt at having mental concentra- 
tion, he would lose his balance and thus fall one way or the 
other. In such fall not only is the body injured but what is 
worse even the mind receives a severe shock. In extreme 
cases, such carelessness leads, even to death. The seat, there- 
fore, should not be too high. If the seat be very low there 
is the danger of exposure to cold. On this account does the 
Gita lay down that the seat [of the aspirant endeavouring 
to master the yoga discipline] should be neither too high 
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nor too low. In our opinion, the seat should be raised to 
the extent of four fingers (angulas — roughly between two 
and three inches) above the surface of the floor. 

There are many who use soft beds for seats. But 
that is not the right thing to do. For, on being repeatedly 
occupied, the bed has its cotton stufling pressed and after 
a few months this kind of seat is seen to have become 
uneven. This causes distruction in the mind of the 
aspirant. There is another objection to soft beds being 
employed as seats by aspirants. In summer there is an 
amount of heat emanating from the bed. This makes 
the person seated on it feel warm and the warmth goes on 
increasing. The mind is no longer wrapt in meditation. It 
becomes diverted to the warmth of the bed-seat. If a 
warm blanket (woolen stuff) be used instead of a bed, 
there is the same trouble viz, of warmth distracting 
the mind of the occupant during the hot season. The 
formula given above, therefore, viz. darbha, antelope's 
skiji, and a piece of cloth is the right formula. Such a seat 
is sanctioned by experience and it is wholesome. Readers 
are requested to be convinced about this by experience. 

The seat should be steady (sthira). It should not be 
unsettled. There should not be the slightest possibility of 
its being unsteady. Once the mind starts being one-point- 
ed, if there is any disturbance, there is every possibility 
of the worst calamity befalling the aspirant. A shock 
however slight received while thus seated for meditation 
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affects seriously the mind, thought, sense-organs and the 
body of the aspirant. Hence the necessity of the seat being 
steady. If the floor be strewn with thirhha blades, if there 
be deer-skin on the darbha and if there be a piece of 

cloth on the deer-skin, if all these are evenly spread 
out, there is no possibility of the seat being unsteady. 
But if a wooden plank ( or stool ) is to be placed on the 
bare floor, if the plank ( or the stool ) is not evenly 
placed on the floor, it may move. It is therefore necessary 
to see that the wooden plank if and when placed on bare 
floor is made quite firm or secure and then should kusUf 
deer-skin and a piece of cloth be epread on it. As this is 
a detail of vital importance a note of caution is sounded 
here. Readers should remember at this stage in the dis- 
cussion that the greater the concentration of the mind, the 
greater the danger of even the least sound being felt as the 
biggest, thus causing a very great shock to the aspirant. 
Even a needle dropped on the floor is heard as though 
it caused a huge sound and the chest of the aspirant thus 
receives a very heavy shock. The terrible shock thus caused 
by the unsteadiness of the seat is better imagined than 
described. Hence has it been stated that one's seat should 
be steady (atmanah stliiram ^sanam). One who intends to 
secure mastery over the yoga discipline should pay due 
heed to the caution given here. — 
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The Posture 
( Asana ) 

Having got himself seated on the seat ( tatra asan e 
the aspirant should exercise yogfa for the purifica- 
tion of his self. He should have the siddhasana, sukhdsana 
or some other posture giving him comfort. There are 
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many postures in the astmga-yogci. All of them, how- 
ever, are meant to enable the person who practises them 
to control his body only. Their aim is to secure an un- 
hampered course of blood through the veins of the body. 
Perfect control over body is what those who practise these 
asanas (postures) have in view. There are many others 
intended to increase one’s digestive capacity, while there 
are others yet which remove the weakness of the brain. 
Some postures serve the ’purpose of chasing away the 
feeling of being tired on account of over work, while there 
are many whose sole purpose is to help a man in medita - 
tion, to enable him to secure one pointedness of the 
mind. The posture here referred to by the Gita is one 
belonging to this last class i. e. is one such as helps the 
aspirant to achieve mental concentration. 

Before starting the attainment of mastery ove r 
yoga, it is necessary for a person to secure bodily puri- 
fication. Mastery over yoga becomes easy of attainment if 
meditation is practised after the purification of the body 
by the six processes called basti, dhauti, neti, nauli, 
tr^aka and kapalabhdti. Due to the accumulation of 
dirt in the body there is distraction caused to the 
mind and meditation cannot properly be practised as a 
result. 

The practising of yoga to be resorted to by the aspi- 
rant for the purification of the self as stated here (ina^ma- 
^uddhaye yogam yu^jydt) signifies nothing but a complete 
purification of the aspirant. Such a complete purification 
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contains in it bodily purification, purification of the sense- 
organs, and purification of the mind. It is only proper to 
write about these purifications at some length at this 
stage. 

1 The ‘Basti' Process 

One should stand in water which is naval-deep and 
having taken a tube six fingers in length and with an aper- 
ture in it and having soaked the same in oil one should 
insert it into the anus to the extent of four fingers and 
then doing the ictJccipsana posture one should contract 
the mulMh^ra. This will result in water entering into the 
boby, throught the anus. Then naull should be gone 
thought and the delly should be made to move ( from 
within) and after it one should excrete faces. This has to 
be done prior to the taking of meals. This enables one to 
get rid of all diseases such as of gulma, phha^ udara, jalo- 
dar^ vata, pitt<^^'kajpha. The practive of basti removes the 
defects of rasa, rudhira, mamsci^ medci, asthi, majja^ sukra 
( semen ), the five sense-organs, five action-organs, the 
internal organs, the mind, the intellect, thought the, 
ego-sense and all these are enabled to be satisfied by 
the basti process. There is keen appetite that one has 

as a result. Causes of all diseases are removed. The 
body becomes lustrous and there is excellent health 
secured." 

[ The relevant verses are verses 26, 27 and 28 from 
Hathayoga, Pra. 2 
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One can secure mastery over this hasti process in a 
couple of months' time under the guidance of a yogi. 
Water can be drawn in on sitting in a large vesael [full of 
water] and water thus drawn in will be pure. If the basti 
is practised in river-water, however, there is the danger of 
impurities of the same entering into the body. If the basti 
be practised at home, there is the further advantage of 
any water, hot or cold, that one finds suitable being 
available. 

There are many implements of basti ( enima ) avail- 
able according to the treatment given in keeping with 
western medical science. All the implements including the 
rubber tube are available upto Rs. 10/- and this basti 
process- the modern western version of it- can be learnt 
in about an hour’s time. In Europe and America, there 
are now available many costly implements of this ‘inner 
bath’ and the implements can be had on payment of 
prices high and low ( in keeping with the quality of the 
implements). Medical practitioners initiate their clients 
into the technique of the use of these implements. 

The yoga process of basti, described in the last para- 
graph but one, causes no harm to the intestines. A repeat- 
ed use of the mechanical enima, however, causes intestinal 
growth and as a result there is the danger to which a 
person stands exposed at a later stage vi^., of suffering 
terribly from constipation. Those who use the mechanical 
basti^ therefore, are better advised to take a small quantity 
of water into the system with the help of the implement 
6 
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and to cause the same to move about in the belly with 
nauli. The danger to which the person otherwise stands 
ex{}osed as stated above, would thus be avoided. The yoga 
basti, not requiring the use of any mechanical appliance 
as it is, is superior to the mechanical basti. The bcisti 
process ( yoga basti, of course ) keeps the parts of the 
intestines close to the private part of the body quite 
clean and thus enables a man to derive a great advantage 
from the point of view of health. Those persons who have 
some deficiency in semen would be immensely benefitted 
by ba,sti. 

2 Dhauti 

“ A piece of cloth four fingers in breadth and fifteeii 
hands in length— thin cloth like the voil or malmal— 
should be taken. It should be dipped in tepid water and 
it should be swallowed in the manner indicated by a 
capable guide. On the first only a small part of the piece of 
cloth should be swallowed. The second day about a hand’s 
length of it should be swallowed, the third day two 
hands' length and so on till on the fifteenth day one is able 
to swallow the whole length minus a hand (which is to be 
kept out). The practice should continue till a man is 
able to swallow the whole length minus, say, a little more 
than six inches (lit a span). This span-long portion should 
be kept out of the mouth. This last instruction should be 
▼ery carefully followed. Otherwise when the whole length 
of the piece of cloth is swallowed, there will be the 
difficulty of drawing it out again. At the time that the 
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piece of cloth is getting into the system through the 
mouth, the last span-long part of it should be seized 
by the teeth, preventing it from being swallowed. Then 
without any loss of time nauli should be done and the 
belly be made to move ( whirl ) from within. After this, 
the piece of cloth must be drawn out of the mouth by 
slow degrees. At the time of drawing out the piece of 
cloth, holding the belly a bit high and lowering the head 
slightly would be advantageous. For, there would then be a 
greater ease with which the piece can be drawn out. The 
piece of cloth should not be kept in the belly for a long 
period of time. For, if it is thus kept there for long, it 
moves downwards through the belly and then it becomes 
difficult to take out through the mouth. The dhauti 
process has, therefore, to be completed in a short 
period of time. 

Practising dhauti enables one to remove as many 
as twenty ailements due to some disorder in the kapha 
element of the body, such as cough, difficulty of breathing, 
asthma, kapha- deficiency, pVthd, kusta etc. Many find 
it impossible in the beginning at least to swallow a piece 
of cloth. Such persons are well advised to put some sugar 
in a little amount of tepid water, dip the piece of cloth 
into it and then begin to swallow the same. This device 
would lessen the difficulty of the beginner. 

This dhauti process should be learnt under the per- 
sonal guidance of a^yogi^ to avoid any trouble. Readers are 
requested not to follow the instructions given above by 
themselves. For, mere bookish knowledge is not enough. 
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Medical science too has an appliance made of a 
rubber tube which is used for the dhauti process. Instuc- 
tions regarding the use of this appliance can be had 
from medical practitioners. yoga dhauti is superior 
to the mechanical dhauti. On the dhauti being over, the 
piece of cloth used for it should be washed in warm water 
and soap. It should then be left to be dried up. It should, 
after being dried up. be rolled up, and kept safe in a warm 
place. It should never be allowed to be dirtied. If dirty, 
it should never be used. 

3 Neti 

“ A piece of thread, span-long — it would do even if 
it is slightly longer — should be taken. The thread taken 
should be soft i. e., it should be made so by soaking it 
into ghee. It should be free from knots. It should be care- 
fully inserted into the nose.^ On its being so inserted, 
it will come through the throat into the mouth. If the 
puraka breath is done by the nose and the recaka by the 
mouth, it comes into the mouth. The end of the thread thus 
come into the mouth should be caught hold of with the 
fingers and the piece of thread made to move in and out. 
In the same way, the other nostril too should be cleaned. 
Neti, like dhauti should be learnt from a competent 
guide. Mere bookish acquaintance here too is of no use. 

This netiy when practised, makes the forehead, the 
nostrils and the part of the forehead r, behind the nostrils 
clean. Defects in eye-sight are removed. Likewise, all 
diseases of the part above the throat are got rid of. 
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4 TRATAKA 

“ With one-pointed mind to keep on gazing at a 
subtle target, to keep on looking till tear-water accumu- 
lates in the eyes, to stop gazing as soon as this last 
happens- this is called trnaka. This removes the diseases 
of the eyes and keeps off sleep. " 

Putting a drop of ghee into the eyes after finishing 
the trataka exercise removes the fatigue caused to the 
eyes by the exercise. 

5 Nauli 

“ With shoulders bent low, hands on knees, causing 
one's belly to whirl water-wheel (i. e. eddy) like from left 
to right (and vice versa) is called nauli. This is a very 
important process in yoga exercises. This removes loss of 
appetite or dulness of appetite, increases digestion, enha- 
nces hunger and makes it possible for the man who prac- 
tises it to be ever full of delight. There is easy evacuation 
of bowels achieved. All disorders of '^ata etc. in the belly 
are put a stop to. 

This exercise can be mastered with a little bit of 
effort. But a person suffering from heart-disease should 
not practise this. If at all he wants to practise it, he 
should do so under the direct supervision of a competent 
guide. Others can practise nauli without any harm. 

6 KAPALA-BHATI 

“ Becaka and puraka ( exercises of breath), done 
quickly, after the manner of the bellows that the black- 
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smith plies, constitute the kapah^bhati exercise. ^ This 
removes the defects in the kciph<^ element and makes the 
passage of breath clean. 

The six exercises detailed above achieve bodily puri- 
fication. On bodily purification having been secured, all 
diseases disappear and a man wins the delight of excel- 
lent health. It is only meet to practise breath-control after 
this physical purification has thus been secured. 
PRANAYAMA 
( Breath-control ) 

‘‘Having removed the bulging of the belly, the dis- 
orders such as of kapha and other dirt from the body by 
means of the aforesaid six exercises, the aspirant 
should proceed to practise breath-control exercises. This 
would make breath-control an easy matter. There are 
some learned writers, however, who hold the view that 
as breath-control itself makes the whole body pure, there 
is no need for the preceding six exercises being practised 
or gone through.” Those who eat and drink in a temparate 
manner, those who are healthy, those whose sweat does 
not smell foul, should practise only the breath-control 
exercises. They need not go in for the six exercises basti 
etc. Those, however, whose sweat and mouth smells foul, 
who have a bulging belly and whose body has so much of 
dirt accumulated in it, should carry out the six exercises 
ho>stii neti etc. 

To take breath in through the nose {spur aka, to have 
it checked within is kumhhaka, to let it out is recaka. 
Many are the varieties of pr^nay^ma or breath-control 
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differing from each other according to the duration and 
the more-or-lessness of the purakd^ kumbhaka and recaka. 
No one should try to learn breath-control with the help of 
books only. It is proper to stay in close company of a 
competent guide and learn breath control under his person- 
al guidance. It is only such a competent guide who can 
give the right advice as to which is the proper type of 
breath control for any aspirant. As the ujjayi breath- 
control, however, is easy, we set it forth below :~ 

UJJAYI PRANAYAMA 

“ Closing the mouth, one should breathe in through 
the nose and while so doing one has to see that a noise is 
created in the region from the throat downwards to the 
heart. Thus is puraka to be practised and then kumbhaka 
should be done as one likes and finally there should be 
recaka too. This pranayama removes diseases of the 
kapha element. Similarly the blood in the veins and the 
dhatu in the body have their disorders too removed. This 
ujjayi pranayama can be practised even while one is 
walking or sitting. 

This breath-control is very easy and profitable. 
If the kumbh^ka-dinv ditiOTi is lessened, its usefulness 
increases even more, Readers intending to practise breath- 
control should approach a competent guide and under his 
direct supervision master the technique of pranayama. 
It has been stated in this connection that — 

“If the breath is steady, so is the mind. As long as the 
breath is unsteady, the mind too is unsteady. After the 
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whole of the body having become purified does the 
breath become steady. While practising pranayama it is 
necessary in the initial stages to have milk and ghee as 
diet. Every day, especially in the evening, the basti has to 
be practised. A seer and a half of milk and l/16th seer of 
ghee should betaken in the course of the day spreading the 
quantity evenly into four parts (taking a part every time). 
Nothing else should be eaten. In between every two turns 
of taking milk, one should drink water. If this course is 
followed, within two months is the body purified. Nothing 
else should be eaten. No other drinks should be taken. 
(Milk used should be cow’s milk preferably and so too the 
ghee. In case these are not available, such milk and ghee 
as are available should be used). On the purification of the 
veins (nidi), the corpulence of the body would be reduced 
and the body be made lustrous. Reduction, nay, removal 
of corpulence, brightness of face, clarity of voice, bright- 
nees of eyes, steadiness of body, steadiness of semen and 
keenness of appetite are achieved as a result of this prani 
yima. 

Such is the fruit of self-purification. With basti to 
be secured the purification of the part below the naval, 
Dhauti brings about the purification of the upper belly, 
trataka that of the eyes, kapala-hhati that of the breath- 
passage. ISiauli helps basti and dhauti. Breath-control 
brings about the purification of the breath-sheath (prana- 
kosa) and the steadiness of mind. Mastery of yoga is thus 
undoubtedly a means of self-purification and hence has it 
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been laid down — atmasudclhaye yogam yunjyat - for self- 
purification one should practise yoga. By means of yoga 
exercises one must bring about one’s purification. One’s 
own purification consists of purification of one’s body, 
one’s sense-organs, breath-system, ‘ nervous system’ 
mind etc. All these should be clean- spotlessly clean. 

One-pointedness of mind. 

At a later stage, a specific mention of the puri- 
fication of the mind is made; — 

Yata-citta-inctriya-kriyah tatra manah ek^gram krtvd 

Thought and all the activities of all the sense- 
organs should be controlled and one-pointedness of 
mind be achieved. Else, concentration of mind would be 
impossible. For mental concentration all activities of the 
sense-organs must be controlled. Otherwise mental con- 
centration would be impossible of achievement. The 
activities of the sense (or action-)organs are definite, such 
as walking on the part of the feet, giving or taking on 
that of the hands, excretion on that of the anus, speaking 
on that of the mouth, seeing on that of the eyes, hearing 
on that of the ears, smelling on that of the nose etc. All 
these activities must be kept under control. That is they 
must be entirely in one's grip. For, if the sense-organs, of 
their own accord try to be ac*^ive, the mind would be 
attracted towards the activity and one-pointedness would 
not be achieved. While securing the one-pointedness 
of the mind, therefore, there should be no physical act 
carried out by the aspirant. 
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Some would ask at this stage, ‘Should the brain think 
or should it not V The answer is that there should be no 
activity even of the type of thinking. If thought keeps on 
flowing, one pointedness of mind would not be achieved. 
The emotions of joy, grief, dejection too should not be 
there. There should not be any such object in front of 
oneself as would cause joy, grief etc. to arise in the mind. 
For, if these arise in the mind, the latter would find it 
impossible to have any concentration. 

Similarly while under the influence of hunger, accumu- 
lated dirt or urine, there can be no mental concentra- 
tion. Thus when a person is extremely hungry or when 
he has over-eaten, or after-meals, or while one is under 
the spell of sleep or after continued wakefuness, or again 
when he is afraid of something (i. e. under the influence 
of fear ), he can have no mental concentration. An attempt 
at concentration after meals is likely to end in a person 
falling asleep. There are thus a number of obstructions to 
concentration and the reader can be trusted to follow 
than on devoting a little bit of thought to the matter. 
They can endeavour to remove these obstructions and thus 
achieve concentration of the mind. On the achievement of 
menatal concentration, there ensues an unprecedented 
satisfaction. This satisfaction comes from within and 
consequently the relief and comfort one has as a result 
of this satisfaction from within, cannot be achieved by any 

other means. It, therefore, is only meet that the aspirant 
would pay due attention to one-pointedness of the mind. 
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The even Posture 
( sama-sthiti ) 

“The aspirant should keep his body (i. e. the trunk) 
the neck and the head in a straight line and the body 
should be made steady, absolutely motionless" (samam 
hayasirogrivam dJi^rayannacalam sthirah 13).None of the 
limbs should be allowed to move even a bit and the entire 
body must be steady, motionless and free from any dis- 
turbance. Only breathing and the beating of the heart 
should continue. Breath too can be suspended for a short 
while. But the aspirant has no sway over the activity of 
the heart. It keeps on beating mechanically. Let such 
parts of our body acting mechanically continue to act. 
But other limbs which move when we so will, ought to be 
kept altogether steady and at rest. There is to be no 
goading on the part of the aspirant. All inclination to 
goading is to be discouraged. The attitude towards the 
body should be such as to make one feel as though it is not 
ones own. For, even a person's saying or thinking T can 
keep this motionless’ is itself an attitude which then 
would become active and as a result steadiness is 
seriously disturbed. Effort, therefore, has so to be direct- 
ed as to make the body steady all by itself, instead of 
enforcing steadiness upon it. Such a state is called the 
‘even state* (sama sthiti). 

When the head, neck and the trunk are kept in a 
straight line the flow of majjd in the spine goes on uninter- 
ruptedly. This flow goes on from the head to the lowest 
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part of the spine. There are two flows in this, the posi- 
tive and the negative. The even flow is in the madhya 
nadi. The faultlessness of the entire nervous system 
in the body is dependent on the uninterrupted state of 
this flow. The natural delight available as a result 
of perfection in yoga, can be secured by just this even 
posture. 

As soon as the aspirant masters the technique of 
remaining steady and undisturbed on any seat, of being 
motionless there, as soon as the body is in a position to 
remain absolutely steady, the aspirant begins experiencing 
delight which is different from the mere physical delight. 
Any man can master this posture. 

All that is to be done is to repair to a quiet, secluded 
place, an auspicious place- then to make the body steady 
and at peace, to remain in the even posture as set forth 
above and abstaining from doing any thing just to keep the 
mind etc. under perfect control. On doing this much alone, 
the mind wins extraordinary satisfaction. When the experi- 
ence of the external pairs of opposites ceases, there starts 
the inner satisfaction. Merely with the help of perfection 
of this even posture, mastery over the even posture, can 
the aspirant get the experience which leads him to the 
seeing of the (inner) light. Thus just the means of even 
posture is able to open to the aspirant the gate to the 
higher experience, nay ‘highest’ experience. 

Eyes Fixed on the tip of the Nose 

Remaining in the even state i. e. with the trunk, 
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neck and the body in a straight line, the aspirant should fix 
his ga^e on the tip of his nose ( samprehsya ri^sikagram 
svam.) On adopting the even state and fixing the gaze on 
the tip of the nose for a while, the aspirant falls into a 
swoon. This swoon signifies the removal of the duality 
characterised state during waking condition and it marks 
the obtainment of the state of non-duality in the form of- 
or of the nature of- tr an ce(samadhi). This last stage, the 
highest in fact, is reached on the means for it having been 
well grasped, on the process to reach it having been 
perfected. The Gita mentions ‘fixing up of the gaze on the 
tip of the nose, '(VI, 13) or ‘between the eyebrows' (VIII, 10). 
Both these means are helpful in achieving the self-same 
goal. 

Whether one fixes his eyes on the tip of one’s nose or 
between the eye-brows, in either case, one’s eyes are sub- 
jected to an amount of strain. One should put in a drop or 
two of ghee into the eyes immediately after the exercise 
is over with a view to removing the fatigue. One would 
thus be enabled at once to remove the strain and make 
one’s eyes strong. During this stage while this exercise 
is being taken, one ought to avoid moving out in the 
sun bare-footed or wandering in places characterised by 
extreme heat on some other account. For, these latter 
practices are extremely harmful to the eyes. Even the 
meals one takes ought to be as light and easily digestible 
as possible. 

During the period of exercise, the aspirant should not 
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look this way or that and should fix his eyes on the tip 
of the nose. Not to fix the gaze on the tip of the nose is to 
let the mind be fickle and thus mar the attempt of concen- 
tration. While fixing the gaze either on the tip of the nose 
or between the eye-brows, many would experince an 
amount of strain. Some would find it impossible to bear 
this latter. Such persons should keep before themselves 
some attractive object, picture or point or any thing else 
as may be found convenient and to their liking, and 
they should fix their gaze on that object, picture, point 
or thing. If the eyes are fixed on a constellation in the sky, 
after a while, the experience is that to the person con- 
cerned, there is only one constellation in the sky and no 
other star in the vast blue expanse. This experience itself 
is called ‘cognition of-only-one.’ Till one gets this experi-^ 
ence ending in the ‘cognition-of-only one,* it is necessary 
to continue the exercise. The attempt at concentrating 
one’s eyes on only one object has to be repeated till one 
achieves one’s goal. There is a sort of dismay one feels 
as soon as one gets the experience described above viz - 
the ‘one which makes one feel that there is only one star 
in the sky, and that apart from that star there is naught 
in the entire bule expanse above. Experience of only one 
object continues so long as the gaze is fixed on one 
point. Even the slightest disturbance, however, leads to 
the cognition-of-more-than-one.’ If a person fixes his eyes 
on a picture or an image or a point in his room, after a 
while he experiences cognition-of-only-one. The person 
cognises no other object there. When the person has 
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cognition-of-more-than-one, he should conclude he has 
not been able to fix his gaze properly. Fixing the gaze 
on an external object in the initial stage, and on this 
practice having been well perfected fixing the eyes on^ 
the tip of the nose or between the eye-brows is an easy 
way of making progress in the discipline. If the gaze is 
fixed after a little bit of repeated application, the inner 
circle of light is seen. As soon as this inner circle of light 
shows itself to the aspirant.the latter has to fix his gaze oa 
it and continue his progress in mastering the discipline. 

All this while i.e. when the aspirant is busy fixing his 
gaze on one object or one point, he has to take care to see 
that his mind is kept quiet, that it is not allowed to be 
fickle. The mind has thus to be made absolutely quiet- 
free altogether from disturbance or distraction. One 
should be free from fear (jvigata-hKih) and being devoted 
just to the mastering of the means carry on one’s efforts. 
At the time of the exercise, many are the ideas or fancies 
that present themselves to one’s mind. Thus there is fear 
that makes its appearance sometimes, while there is 
sheer indifference that appears on other occasions. The 
mind sometimes becomes full of despair. But the aspirant 
has courageously to continue his exercise, despite the 
appearance of these evil impressions left on his mind in 
the past. The treater the progress the aspirant makes in his 
exercise, the greater the havoc that such obstacles would 
try to make. The aspirant ought not to yield. Fearlessly, 
he ought to continue his efforts to master the discipline 
till they are crowned with success. 
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Celibacy ( brahmacarya-vrate sthitah ) is the very 
foundation of mastery over ‘yoga.’ It is therefore, necessary 
to observe the vow of celibacy. If the aspirant is not 
backed up by the strength of celibacy, many would 
be the impediments that would beset bis path. If the 
aspirant is well equipped with the potency of celibacy 
however, no impediment would so much as find it possi- 
ble to obstruct him for long. ‘Preservation of the semen ’ 
is not what celibacy signifies. Celibacy has a much wider 
significance. Complete celibacy means the total absence 
of inclination to any objects of enjoyment. Complete 
celibacy has in view a disposition, free from any evil 
influences, similar to that of a child. Just as there :s not 
the slightest indication of non-celibacy in a child, even so 
there must not be any the least sign of non-celibacy in an 
aspirant who is really endowed with brahmacarya. 
Brahmacarya thus signifies an absolutely natural state, 
free from any evil modification. As soon as one is 
equipped with this uninterrupted ever-continuing celi- 
bacy, one becomes capable of reaching the highest stage. 
Readers should fix up the idea of this uninterrupted ever- 
continuing celibacy in their minds and they should try 
to equip themselves with the same, to take their firm 
stand on the same. 

The vow of uninterrupted celibacy, when followed 
properly, enables one to conquer all v^ishes or desires. As 
in the mind of a child there is no lust, as it does not even 
arise there, in the mind of the aspirant too then there is no 
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lust. Curbing a desire for enjoyment is not half as good 
as having no desire for enjoyment. To be able to reach 
this stage, victory over desires is not enough. Victory over 
relish is necessary (not vasana-jaya but rasana-jaya.) If 
the organ of taste (liking, relish) is conquered, others are 
easily brought under subjugation. When the victory over 
sense-organs would thus be fully achieved, the aspirant 
would be in a position to take a firm stand on celibacy. 
The celibacy attained by the control of the organ of gene- 
ration alone is only partial celibacy. It cannot be accept- 
ed as full or complete celibacy. 

Indulging in enjoyment (bhoga-carya) and observing 
celibacy (brahma-carya) 

Brahma-carya signifies moving (car) in the highest lord 
(brahma) i. e. remaining after having become of the same 
nature as Brahman. In this mundane existence, men get 
themselves identified with enjoyments and hence human 
life is called bhoga-carya i. e. moving in, being influenced 
by, enjoyments. When men would give up this bhoga- 
carya and when they would be of the same nature as 
Brahman, when they would abide in Brahman, they 
would have their ‘Brahma-carya. perfected. Readers should 
carefully understand this distinction between brahma- 
craya and bhoga-carya and should avoid being given to 
indulgence in enjoyments and be devoted to the obser- 
vance of celibacy instead. 

Control of mind 

The means detailed above to reach perfection should 
7 
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be adopted after having duly controlled one's mind-(manah 
samyamya). This control of mind has already been suggest- 
ed in what has gone before (verse 12, tatra ek^gram manah 
krtva. ) viz, ‘ there, having made the mind one-pointed/ 
Making the mind one-pointed is the same thing as not 
allowing it to roam about or wander hither and thither. 
Whosoever would allow his mind to roam about would 
not be in a position to attain perfection in *yoga,* Making 
the mind one-pointed is the first exercise and controlling 
it is the second. To be able to control the mind, it has 
first got to be made one-pointed. A mind that is well 
disciplined naturally becomes one-pointed. An aspirant 
should, therefore, keep his mind properly disciplined. 
*Sam 2 jama' signifies effective (samyak) control (yamana). 

Have your mind devoted to me {maccittcih bhava)^ 
The word *mat* here applies to the divine Lord Srikrsna 
as well as to the highest lord. To have one’s mind wholly 
devoted to the life of the divine lord is what is meant by 
being *mac-citta,^ Devoting one's mind to the lord is the 
same thing a5 meditating as to what kind of life the divine 
lord led, what efforts he made with a view to the des' 
traction of the wicked, the preservation of the good and 
the establishment of duty, what terrible amount of labour 
he had to put in, what policy guided his behaviour on the 
various occasions during his life etc. The divine Srikrsna 
became the veriest embodiment of the best among men* 
An application to the lord’s life, therefore, makes the 
aspirant also possessed of qualities similar to those of 
the lord. 



Verses 10-15 


99 


Attainment of Yoga. 


"Be intent on Me (mat-par ah ) Here too the meaning 
is be intent on Srikrsna as also on the highest Lord. What 
is envisaged here is being engrossed in the life and career 
of the divine Srikpsna, being lost in the career of Srikrsna 
without taking any interest in anything else. Our mind 
must be devoted to the Lord in waking condition and in 
dream. No other thought ought to present itself to our 
mind. When such an ideal one-pointedness or devotedness 
would be attained, yoga would easily be perfected. Thus 
ought an aspirant to apply himself to perfection in yogd^ 
The spiritual perfection attained on having devoted one's 
mind to the mastery of })Ogx is thus described in the verse 
that follows: — 

yog~i thus ever applying himself to Voga, with mind 
well controlled wins a stage full of highest peace in the 
form of liberation (a stage) well-established in Me.** 
(v\<\Q-yunj(in evaiti sada dtm^nam yogi niyata-mAnasah, 
Matscimsth^m nirvma-param^m SdLntim adhigacchati (15). 

This obviously means that the aspirant secures an 
unbroken satisfaction full of peace- where there is not the 
least trace of any disturbance or distraction or disquiet. 
This is the final stage, the very last and the highest and 
a person practising yoga in the manner indicated and 
persevering is in a position to attain this last and highest 
stage. 

The Path of attaining Perfection 

It is desirable to describe briefly the path of attaining 
yogic perfection again at this stage, as it would be of 
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great advantage to an aspirant to know the path in its 
entirety in a brief compass. For easy understanding we 
are setting forth the path as follows : (1) An aspirant 

should stay in a place holy or sacred, pure and secluded. 

(2) He should give up the desire of worldly enjoyment. 

(3) He should not accumulate means of enjoyment. 

(4) He should control all his sense-organs. (5) Having 
made a steady seat of sacred grass, deer- skin and a piece 
of cloth, he should be seated on it. (6) Having well con- 
trolled all physical acts, he should with mind one-pointed 
practise the attainment of yoga there. (7) He should keep 
his trunk, neck and head in a straight line and fix his gaze 
on the tip of the nose, never allowing it to be directed this 
way or that. (8) He should keep himself ever at peace. 
(9) He should give up fear. (10) He should observe celi- 
bacy.(ll) He should control his mind. (12) He should be 
intent on the divine lord, engrossed in the divine lord. 
(13) He should control all his sense-organs. He should 
control himself all-wise. One thus practising yoga attains 
highest peace in the form of liberation. 

Perfection in yoga to be thus achieved has some 
rules - 9 r general considerations governing it. Following 
those rules or considerations is found to be very whole- 
some to the aspirant. These are considered in the two 
verses that follow. To turn to that very useful topic. — 
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Right kind of food and Right kind of 
Movement. 

[ Yukta ahara and vihar ] 

5T srrn^T ^ n 

?Ti[»Tir n ii 

For one who is given to too much of eating, and the 
one not eating at aU, for one indulging in excessive 
sleep and the one keeping ever awake, there is, O 
Arjuna, no (perfection in) yoga. In the case of the one 
who eats and moves properly, acts properly, sleeps and 
keeps awake properly, yoga becomes the destroyer of 
misery (or pain) (lO- 17). 

[ Eating and drinking too much, not eating at all, 
sleeping excessively or not at all i. e. keeping ever awake-all 
these are great impediments to the attainment of perfection 
in yoga. One who is so very irregular and intemperate 
never attains spiritual perfection. It is only when the aspirant 
eats and drinks with moderation, acts carefully and system^ 
atically, does the right thing at the right moment, keeps sleep, 
rest and the condition of being awake withintheir proper limits, 
that his yoga-practice gives him the expected happiness. One 
who indulges in excesses, wrong doings and sloth would never 
be able to master yoga. 5N£ot only this, but he will only add 
to his misery if he practises yoga. It therefore behoves these 
who are endeavouring to attain mastery over yoga to be- 
have in the proper manner ( 26 - 27 )]. 
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(16-17) Here there are instructions given as to how a 
person trying to secure mastery over yoga should eat, 
drink, sleep, keep awake and do other things. Those 
aspirants who want to secure mastery over 5 ;oga should 
consider this carefully. 

Eating too Much 

Na atysnaiah yogah — It is improper to eat too 
much. Not only would it obstruct the attainment of 
mastery over yogai what is worse, it would impair one’s 
health. Excessive eating puts a heavy strain on the belly, 
obstructs breath, impairs digestion and increases the 
danger of one’s suffering from one disease or the other. 
Excessive eating is, therefore, prohibited. There are many 
who labour under the delusion that too much of eating 
increases the physical strength of one who indulges in it. 
This evidently is not so. In fact, excessive eating causes 
exhaustion of strength. Excessive eating prevents bieath 
control. One who eats too much cannot practise any one 
of the yoga postures, cannot concentrate his mind for 
purposes of meditation. Observing the rules of self- 
control becomes impossible. Observing the vow of 
celibacy too becomes very difficult. There is no mental 
concentration possible. Excessive eating is thus a 
great obstacle in the path of securing mastery over 
yoga. 

Fasting, Excessive Sleep and 
Keeping Ever Awake 

Not eating (ana^natah), keeping ever awake 
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{jagratah) and indulging in excessive sleep ( ati-svapna- 
^^lasyci) are thus haimful. But observing a fast under the 
guidance of a competent physician in strict consonance 
with the rules of medical science would be of great use in 
getting rid of diseases. Otherwise eating too much on 
the one hand and observing a fast on the other would 
cause unevenness in the system and thus prove harmful. 
Fast or excessive eating, keeping ever awake or exces- 
sive sleep would, therefore, be injurious to the aspirant 
during the period he is practising yoga. Keeping ever 
awake would make the system dry. Excessive sleep 
would make the body inactive-altogether dull. Both are 
harmful. If the system goes dry, there is no breath-control 
possible. Dulness of the body makes yogic posture and 
breath-control impossible. If one is over-powered by sleep 
at the time of yogic meditation, how would the latter be 
possible at all? How would perfection in yoga be possible? 
Excesses in behaviour are thus as improper to a person 
desirous of comfort, strength and long life as they are 
to a yogi. 

Proper Behaviour 

On this account should men observe the limits of pro- 
priety in eating, moving, drinking, sleeping, keeping awake 
in fact in carrying out many other acts. There should be no 
unevenness of any kind anywhere. One should ever bear in 
mind that unevenness would surely lead to trouble. One 

who acts after having paid due attentoin to this is called 
*yukta-cesta* i. e. one with his acts altogether proper. If 
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one is ever ^yuTcta-cesta^* all trouble would be removed 
and there would accrue many advantages to the person 
who knows the art of being 'yuhta-cesta* 

There are thus general considerations made here and 
they Would always prove useful to all persons. Even after 
these general considerations, it is necessary to enter into a 
somewhat detailed consideration of eating, drinking etc. 
For, this is an extremely useful topic and to leave it to 
itself after just a coventional mention of it would be 
improper. 

Eating AND Drinking 

The meals to be taken by one who is endeavouring to 
master the yoga discipline should be as follows: The meals 
should contain ghee and be delectable. Two quarters of 
the belly should be filled with food, one quarter with 
water and one quarter should be kept empty for the free 
movement of [the element ofjwind. Such meals are called 
‘measured meals' (mita-^hara). The soul is ever pleased^ 
ever satisfied with such meals. This kind of food is 
beneficial to yogis. Articles of food which are bitter, sour, 
full of chillies, saltish, hot, containing greens, feanji, 
sesamum-oil, mustard, wine, flesh ( of all kinds such as of 
a goat etc ), curds, butter-milk, kulitha, hinga, lasuha are 
unfit for consumption by a yogi. 

As the listed articles are harmful to his aim. a yogi 
should make it a point not to have them in any measure 
in his meals. Food which having gone cold is again heated 
becomes dry and insipid. It, therefore, is unworthy of 
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consumption. Food full of excessive salt and containing 
many greens should not be eaten by a yogi. An aspirant 
endeavouring to secure mastery over yoga should not go 
to the country of wicked people. He should not sit too 
close to fire thus to warm his body. He should not under- 
take journeys, he should not have sexual union. He should 
not take his bath very early in the morning (for, on having 
gone through yogic exercises such as the various postures 
or asanas, he perspires and then naturally likes to have his 
body massaged-after which he badly wants a bath). 
He should not observe a fast and avoid doing everything 
that causes affliction to the body. ‘For an aspirant who 
is training himself up for yoga^ ‘wheat, rice-which is pure 
food-milk, curds, butter, ghee, sugar, ginger, padvaU 
pancasaka etc, are the right kind of food and he should 
eat the same. He should drink rain-water ( water of the 
Ganges is ideal. Water from a deep well kept quite clean is 
suitable. Or water should be produced from vapour. This 
water is on a par with- Lhea.venly or] divine water.) 

Food to be taken by a yogi should be nourishing, 
highly delectable, snighdha i.e. with ghee in it, gavya i. e. 
with cow’s milk etc. in abundance and such as would bring 
about increase in masculine vigour (semen) and give full 
satisfaction to the mind. One who eats such food and 
practises yoga, after repeated application attains spiritual 
perfection, not-with-standing his being old or affected by 
a disease or weak. Proper or assiduous application to 
discipline would lead to perfection. In the absence of such 
application perfection would be impossible. No one attains 
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spiritual perfection merely by virtue of his having read 
scientific treatises dealing with yoga. 

Dvau bhagau purayet annaih toyenaikam prapurayet, 

vayoh sanciranirthaya caturtham avasesayet^ 

Abhlyukta vacanam 

‘Divine water’ mentioned above, which a yogi is asked 
to drink, is rain-water. Rain-water must be carefully stored 
and preserved. The first shower should be left to itself 
for ii contains dust particles from air mixed up with it. 
Water of the second shower should be stored, due care 
having been exercised to see that dust particles do not get 
mixed up with it. Water produced from vapour at home 
too is useful. 

To turn now to the references to meals or food as 
they occur in the Gita— 

“To a person with the element of gccdness (sattvaj 
predominant in him, meals incieasing [long] life, essence, 
strength, health, happiness and delight-food such as is 
juicy (delectable), full of ghee, nourishing, delightful to 
the heart, is dear.” 

(Read-Ayuh-sattva-balarogya-sukha-priti-vivardhanah 

Rasydh snigdhah sthirah hrdydh aharah satvika- 

priyah Gita, XVII, d) 

" To a person with the rajas element (element of 
activity) predominant in him, food which is bitter, sour, 
saltish, very hot, full of chillies, dry or course, excessively 
burning is dear. This increases misery, grief and 
disease.” 
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(Vide- ""KapamlalavanMyusna-fibsnarukfavidahinah^ 

Ahdrarajasasyesta dnkkhaiohdmayapraddh ibid. 9) 

‘‘Food prepared a yama ago (i.e. stale), with no taste, 
rotten and emitting foul smell, left after eating, unholy 
(or impure) is dear to a person with the element of tamos 
predominant in him." 

(Read- “ Yatayamam gatarasam puti paryusitam ca yat, 
Ucchistam api ca amedhyambhojanam tdmasa-priyam'\ 
ibid, 10) 

Food which is sdttvika increases comfort, while food 
which is r^jasa or tamasa increases discomfort and is 
naturally harmful. This would give the readers an idea as 
to what kind of food an aspirant should eat. The 
Upanisad states — 

‘ Full of food is mind. Full of water is breath.’ 

{Annamayam hi somya manah, Apomayah pranah,) 

(chhandogya. VI, 5-4) 

If food and water are excellent mind and breath 
would be in an ideal condition. A man’s mind is well 
understood If the food he likes is known. One who likes 
rajasa food would naturally have a mind and other sense- 
organs which are rajasa. It is, therefore, necessary that 
one who wants his mind to be sdttvika i. e. pure should 
eat food which \s sdttvika. One who would ‘declare'. I 
shall have rajasa or tdmasa food’ ought to know well that 
his mind too would then be rajasa or tamasa. The principle 
that the mind is made by the food that is eaten ought to 
be borne in mind by an aspirant. Every aspirant would 
thus know the device of ^making his mind sattvika. 
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(8) Perfection in Yoga. 

i%^f ! cTTf n ? il 
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ii?^b 
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When the mind well brought under control remains 
fixed [ or steady ] in just the soul and when the aspi- 
rant becomes free from longing for all objects of desire, 

Food to be eaten must necessarily be sMvika. It is 
also necessary that it is taken in measured quantity and 
that it is properly cooked. Meals should be at once whole- 
some, measured and beneficial. It is necessary to make 
slight alterations in the general formula in keeping with 
the constitution of every individual. An aspirant should 
thus pay due attention to the food he is going to eat as 
also the water he is going to drink. It has already been 
stated that while special exercises in breath-control are 
going on, the aspirant's food ought to consist of only milk 
and ghee. That in other respects too as in that of food, 
the restrictions of duty ought to be faithfully observed is 
what readers must already have grasped. 

when the endeavour to master yog(^ is crowned with 
success, the high state which is reached by the aspirant is 
described as follows in the next three verses. Readers 
should very carefully consider the same.- 
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he is called a yogi. As a lamp situated in a place where 
there is no breeze blowing-this is the simele [easily] 
remembered in the case of a yogi with his mind under 
control, with the self in union with the yoga [discipline]. 
There the mind is perfectly controlled because of appli- 
cation to yoga. The aspirant sees then the self by the 
self and is content with just the self ( 18 - 20 ). 

[when the mind completely brought under control becomes 
fixed in the self, when all its fickleness disappears, when the 
aspirant becomes free from all desire of enjoyment he is 
said to have very well got himself initiated into yoga. Like 
a lamp placed where there is no breeze blowing, the mind of a 
yogi flickers not. IVhen the mind is thus made steady as it 
has already been brought under control by practising yoga, 
the aspirant realising the self within the self, remains highly 
pleased just with the self (18-2o)] 

(18-20) To turn now to the description of the expe- 
riences of an aspirant after he has carefully carried out 
the exercises enabling him to master the discipline of 
yoga, {Cittam dtmani avatisthate verse 18.) The mind of the 
aspirant becomes fixed in just the self. As the aspirant 
has his mind brought thoroughly under control (vi-nUyata) 
right from the beginning, it is accustomed to being fixed 
in one place, to being steady. The mind of an ordinary 
man is seen to be very fickle. But the mind of a 
person who has taken proper pains to master yoga attains 
steadiness, for all inclinations or propensities which 
otherwise would have influenced him are removed 
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thanks to his yogic exercise. The mind of such a person is- 
already turned away from external enjoyment. In such a, 
state, it becomes steady or fixed in the self. When the 
mind is turned away from external activities, it becomes 
steady within itself and has peace. This ,rite is called 
‘ atmavasthana ' or beign steady within the ;elf. Oa this 
account it is that in the yoga*system it has been stmod, — • 

‘ Yo^ah chittuvrttinirodhah, 

Tada drastuh svarupevasthanam* (yoga-darsana)] 

This means 'yoga is the control of the inclinations of 
the mind' an i ‘when the inclinations of the mind are 
brought under check, the seer-the self-remains steady just 
in its own nature or form. This very fact is referred to at 
this stage in the Gita. During the time that yoga is being 
practised the mind dwells in the Self or better abides 
in the Self. On other occasions, the normal ones, the mind 
is associated with external objects. The mind is seen ever 
moving about. Now it runs in the direction of one object, 
and then in that of another. This causes a good deal of 
trouble to it and quite an amount of its energy is thus 
expended. Fickleness is in itself a malady and the one 
specific remedy to cure it is the fixing up of one's mind in 
the Self. When the mind is thus fixed up in the Self, one 
experiences unprecedented joy. This joy consists of peace 
and it indicates the absence of wandering of the mind. 
If a man, therefore, would just keep his body, mind,, 
thought and sense-organs at peace or quiet, he would get 
extraordinary delight. How easy is the obtainment of 
this df^light? But few care to get it. People are under the 
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impression that the greater the amount of their move- 
ments, the greater would be the happiness they would be 
able to have. Facts, however, prove this impression to be 
wrong. A man’s mind is attracted towards a number of 
activities. It has got to be turned away from there and 
fixed in some one place. Delight would then be within 
his easy reach. 

Readers would naturrally ask at this stage- ‘who has 
this sort of experience to his credit?’ The answer is that 
this matter is one of everyday experience. Only few care to 
pay any attention to it. When we go to bed, after a day’s 
hard work, our heart turns away from all ex ternal objects 
and becomes steady or fixed in the self. Steadiness is 
followed immediately by sleep. What an amount of delight, 
happiness, satisfaction and comfort become available 
because of sleep? Readers need only think of this condition 
of sleep to be able to understand the sort of delight that 
can accrue to a person who has made his heart steady. 
The joy that is available from the objects of enjoyment 
pales into insignificance by the side of this delight. A 
moment arrives when a man gives up objects iil enjoy- 
ment and wishes to have undisturbed sleep. If enough 
attention is paid to this, readers would be able to experi- 
ence this delight for themselves. They should try and try 
hard. On this account has the Gita exhorted its readers 
in the words ’nisprhah sarvakamehhyah* (verse 18) to be 
free from all desires. If the instruction is followed carefully 
the heart would abide in the self. If, however, a man 
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wants to have all sorts of enjoyment, how would the 
heart be steady? Removal of the desire of enjoyment is 
in itself bringing happiness within one’s easy reach. 
These then are the indications of perfection in yoga being 
achieved. To make the same easily intelligible.- 

Perfectionin^yoga^ (yoga» Failure to have perfection 
siddhi ) in yoga {asiddhi ) 

Viniyata citta Absence of control of mind 

(Control of mind ) 

Cittern atmani avatisthat^ { Mind being attracted to 
(Mind abiding in the self.) external objects ) 

Sarvakamehhyo nisprahah (Desire of all objects of 
(Free from all desires or enjoyment) 

longings ) 

The above tabular representation would enable 
the readers to know the characteristics of those who 
have attained perfection in yoga and those who have 
failed to do so. 

SiMELE OF A LAMP 

(yathd nivdtasthah dlpah na ingate verse 19). Just as a 
lamp kept in a place free from breeze flickers not but 
keeps on burning, shining bright because of its upward 
trend, even so, the heart of a yogi which is well-controlled 
remains steady while the yogi applies himself to his 
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discipline ( yogino yatacittasya yunjato yogam atmanah- 
verse 19); simultaneously the flame of his soul keeps on 
burning bright, wending upward and the yogi wins an 
ineffable delight of the self. Blssed are those who have this 
flame of the self burning bright and undisturbed-flame 
which is not sullied by the soot of enjoyment of objects 
of pleasure ! Every aspirant has to raise himself to this high 
level. Every aspirant ca‘n be sure that he would reach 
there if only he tries hard. 

Yoga of the self 

(ATMA-YOGA) 

This yoga is known as the *atma yoga' (atmanah. 
yogam yiinjatah). This is repeated application to the yoga 
of the self. For, when the body is at rest and so are the 
sense-organs as they have turned away from the objects 
of enjoyment, when the fickleness of mind has disappeared, 
when it no longer keeps on thinking, the self remains one- 
all alone-as the external paraphernalia or retinue has 
receded. This yoga of the self cannot be achieved till the 
mind etc., become steady. Readers should well bear in mind 
that this yoga of the self is acheived in the final stages,- 
towards the end of the long process of mastering the 
discipline. To begin with there is the yoga of the body 
(sarira.yoga) acheived through various {yogic) postures. 
This removes the unsteadiness of the body. Later, there is 
the yoga of the sense-organs, (and action-organs), Hndriyu 
^yoga/ achieved by controlling the sense (and action)- 
organs. Next comes the or the yoga of th^ 
8 
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breath, achieved by the control of breath. This pram-yoga. 
makes breath steady. Steadiness of breath leads ta 
steadiness of the mind. This latter is called ' mano-yoia •' 
or yoga of the mind. ‘Citta-yoga' and ‘buddhi-yoga' can be 
perfected through knovrledge by means such as medir 
tation etc. When all these yogas would be mastered, the 
aspirant would be, qualified to practise ‘dtma-yoga.’ Per- 
fection in all earlier yogas makes perfection in the yoga 
of the self easy. For, when that stage is reached, the self 
supporting the individual being naturally abides in the 
highest Self. This is the highest stage that can be reached: 
by the individual self. 

When the heart turns away from external objects as 
a result of perfection in yoga having been achieved, there 
is scope for practising this *yoga of the Self ’ or *dtma~ 
yoga.' In this stage, the aspirant ‘sees the Self by the self 
and remains satisfied within the Self {attnatia dtmdmm 
paiyan-dtmani tusyati- 20). In this stage, the aspirant has 
before him nothing but the self. Naturally he sees only the 
self, experiences the self, enjoys just the self, wins delight 
in the self. He then realises how great is the amount of de- 
light that is there within himself. All delight, all happiness, 
all truth is there jnst in the self. This great truth the aspi- 
rant realies in this stage. He then gets unalloyed, unbroken 
satisfaction. There is as though an uninterrupted inner 

flow of delight ! The flow is never broken nor is it ever mix- 
ed up with or sullied by aught else. The following table 
'Vill facilitate the understanding of this stage: 
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Perfection in or achieve- Failure in Master- 


MENT OF Yoga 

Steadiness as of a lamp in a 
place without a breeze. 

With heart controlled. 
Yoga of the self. 

Thought controlled. 

Seeing the self by the self. 

Satisfaction within the self. 


iNG Yoga 

« 

Fickleness like that of a 
lamp in a place with wind 
blowing. 

Heart not controlled. 
Absence of yoga of the self. 
Thought wandering about. 
Seeing objects by means of 
the sense-organs. 
Enjoyment of objects, 
dissatisfaction. 


The table will give the readers a clear idea of the 
stage reached by a person who practises the yoga of the 
self and the plight to which one who does not practise the 
yoga of the self is reduced. Readers are requested to pay 
careful attention to both the states and meditate on the 
same. The following three verses (21-23) proceed to des- 
cribe the experience one has after one has mastered the 
yoga of the self — 
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[The stage] In which he knows that extreme happi- 
ness to be grasped [only] by the inteiiect [and] beyond 
the ken of the sense-organs [and remaining] where this 
yogi does not fali off from the principle [of the self]; 
having gained which benefit, he regards none better 
than it remaining where he is not distrubed by even 
great distress (or calamity); that, one should know to 
be called as ‘yoga’, the destroyer of any conncetion 
with misery (or pain); that has definitely to be pract- 
ised [by the aspirant] with mind not at all dejected. 
(21-23). • 

[Onhauing reached perfection in yoga, the successful 
yogi wins such unprecedented and unparalleled joy that the 
latter can ke grasped with the help of the intellect only. It is 
a joy that cannot be grasped with the help of the sense-organs. 
It is a joy so great that happiness greater than it exists not. 
Satisfaction one gets as a result of having secured this joy 
is the fullest satisfaction. Howsoever disastrous be the cala- 
mity that befalls the yogi, howsoever painful its nature, this 
supreme joy of his does not disappear. He, therefore, never 
gives up meditating on the highest Lord. In other words, he 
ever takes his stand on he ever abides in the highest Lord. As this 
•yoga of the self’ leads to such benefits, an aspirant should 
practise it with a firm determination and with full satisfac- 
tion and win happiness wich is incomparable, ( 21-23. ) ] 

Perfection in the yoga of the self. 

(21-23) These verses would give the readers an idea of 
the experience a person has when he has reached perfec- 
tion in the yoga of the self, when he has mastered the yoga 
of the self. He gets supreme happiness when the yoga is 
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thoroughly mastered. This is a happiness which an average 
man can never hope to experience. It is a happiness of the 
non-physical, non-material type. It is indescribable. Hu- 
man experience is that happiness or pleasure becomes 
available through the sense-organs. The pleasure due to the 
sweetness of a dish becomes available through the tongue. 
The pleasure of a beautiful from becomes available through 
the eyes. The pleasure of soft touch becomes available 
because of the sense of touch. Now the question is through 
what does the pleasure of the self become felt ? The 
answer that the Gita gives is that this pleasure is not 
experienced through the sense-organs (atindriyam sauhh- 
yam). It is felt or experienced even without the aid of the 
sense-organs. Mind ana the sense-organs are always attract- 
ed to the external objects. For, they can grasp only the 
external objects. But as the yoga of the self is mastered 
only after the abandonment of the external objects, the 
out wending sense-organs are never in a position to get 
the pleasure that accrues to one on account of the yoga 
of the self. The sense-organs such as the mind 
etc., are, therefore, incapable of having this supreme 
pleasure. 

The term 'atindriya signifies that where sense-organs 
have no access. A question arises again- ‘If this pleasure is 
not grasped by the sense-organs, who can grasp it ? And 
regarding the assertion that this is the greatest happiness, 
there is a question ‘who has experienced the greatness of 
this pleasure T To answer this question the Gua states 
that this pleasure is grasped through the intellect (buddhu 
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grahyam). For, intellect does not wander about among 
external objects. It moves with the self. It does not stoop 
low to the extent of getting itself tainted by the mud in 
the form of the objects of enjoyment. It works remaining 
inward-turned. When all the sense-organs turn away from 
their respective objects, the mind is steady, all thought- 
activity is stopped. Thus when all attitudes causing one’s 
degradation or deterioration have ceased does intellect 
begin to work. Its (sole) business is to realise the delight 
of the self. This pleasure is, therefore, called one that can 
be grasped by the intellect and one that lies beyond the 
range of the sense-organs. 

As this happiness is supreme (atyantikam sukham) it 
is called infinite, unbroken, immeasurable and extreme 
happiness. Readers should give thought here to the fact 
happiness such as can be had from enjoyment of objects 
of pleasure is broken, short-lived and culminating in un- 
happiness or misery. For, as the sense-organs (.and action- 
organs) are prone to get tired, happiness they can enjoy 
once they cannot enjoy the next time. Consquently such 
happiness undergoes modifications-is more on one occasion 
and less on others. There is one more reason that deserves 
to be taken into account. It is that the objects of enjoy- 
ment themselves are constantly changing, with the 
reasult that an object that yields pleasure on an occasion 
does not continue to do so for all time. It is thus patent 
to everybody that such pleasure as we have through our 
sense-organs is broken, limited and measured as also cul- 
minating in misery. Pleasure or happiness we have every 
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day, belongs to this category. As contrasted from this 
happiness, the happiness one has ‘through or in the self, 
by seeing the self with the self, by winning satisfaction 
in the self' (Gita,VI, 20) is uninterrupted and enduring. 
The self is ever of a uniform essence (ekarasa), always the 
same in nature. There is no more-or-leas-ness about it. As it 
is unbroken and true in nature, happiness coming through 
it is never more or less. Intellect (buddhi) is the ‘constant 
companion in duty’ (saha-dharma-carini) of the self, its 
strength or capacity too is unbroken. Obviously on account 
of the oneness of essence of the self all through and the 
unbroken character of the intellect, the defects such as 
affect the sense-organs and the pleasures these latter have 
,{from external objects] cannot reduce in any way the 
pleasure that men get within their ‘self', Here the self is to 
be ‘enjoyed' through the intellect. The delight accruing too 
a person who does so, is immeasurable, infinite and un- 
broken. This discussion would enable the readers to follow 
why the pleasure of enjoyments is limited, while that of 
the self is immeasurable. It is, therefore, necessary for 
every one to secure the happiness of the self.' The satis- 
faction that one can thus have, can never be had from 
enjoyment of objects of pleasure. 

This happiness of the self cannot be had by getting 
any external object. As the very nature or essence of our 
self is full of delight or better consisting of delight, this is 
obtained by the self in the self. On this account the extra- 
ordinary character of this happiness is peculiar to itself. 
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On this very account has the Gita stated : ‘When this 
delight is secured, one does not feel there is any delight 
greater than that' (VI, 20). For this is the final, the 
incomparable delight. What delight can be greater than 
this? Just because of the self all other joys or pleasures 
become available and this pleasure of the self or delight of 
the self can be had without the aid of anything else. The 
delight of the self is, therefore, independent of ought else, 
while all delights of the nature of enjoyments are depen- 
dent. It need hardly be stated that there is no pleasure 
higher than this. 

In this yoga of the self, there is the separation frorn 
all that from which there would arise an association with 
misery or pain (dukkha-samyoga-vioga). How does a man 
get himself associated with misery? The Gita has answered 
this question in an earlier chapter i. e. the second — 

Matrasparsastu kaunteya sitosna sukha-dukkhadah 
(verse 14) i. e. the contacts of the objects of enjoyment 
with the sense-organs are such as make one experience 
(the difference such as) hot and cold, pleasure-pain. As 
enjoyments come into relationship with the sense-organs, 
there is delight that is felt. On some occasions, while there 
is pain or misery that is experienced on others. This is 
association with misery (dukkha-samyoga). ‘Here there is 
contact or association with misery'- knowledge such as 
this can be had through the mind. Evidently then objects 
of enjoyment, their contact with sense-organs and mind- 
these three come into relationship and then there is the 
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consciousness of misery. This is called as *dukkha-samyoga\ 
Such an association with misery is impossible in the very 
nature of things in the yoga of the self. For, even before 
this yoga is practised, the sense-organs have turned away 
from the external objects and the enjoyment thereof and 
the mind too has already attained steadiness. As a result 
of this, even though the cause of misery may be quite close 
at hand, as there is no means bringing about an association 
with that misery, there is no association with misery on 
the part of one who practises the yoga of the self. This 
yoga has, therefore, rightly been characterised as one 
which brings about (the aspirant’s) separation from con- 
tact with misery. Evidently then on the achievement 
of perfection in this yoga, no distress can worry or bother 
the aspirant. The Gita states, therefore, that on the 
achievement of perfection in this yoga, a person is not 
disturbed ey^n by the greatest of calamities or miseries 
(jasmin sthito na duhkhena gurunapi vicalyate). For, how- 
soever great may be a calamity, there is no relationship 
of any kind into which the yogi can be brought with the 
same. Even though surrounded by difficulties, he is all 
full of joy. For those organs (internel as well as external) 
on account of whom there can be a contact with misery 
have their function brought to a cessation in the case of 
a yogi. 

‘Situated in which blissful state this yogi moves not 
away the least bit from the principle of the self (or the 
principle of the self)’ (yatra sthitah ayam tattvatah naiva 
caZati-verse 21). This state is a state all full of bliss and 
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once the yogi has taken his firm stand on it, he never 
allows himself to move away from or fall off from the 
highest principle viz, atman or Brahman. No cause, no 
■condition can separate him from Brahman. He ever abides 
in and enjoys Brahman, sees Brahman and as though 
becomes indentical with Brahman. When there is Brah- 
■man within and Brahman without, Brahmati overhead 
and Brahman underneath. Brahman everywhere, how 
•can the yogi move away or be separated from Brah- 
man? 

The cause of moving away from Brahman is only one 
viz, the eagerness to get more happiness. A man who 
leaves one place and goes to another does so beacuse he 
believes that the latter place would give him greater 
happiness. If he would have no such belief, he would not 
leave one place and go to another. Now one who has reach- 
ed Brahman after having practised the yoga of the self gets 
such happiness than a happiness greater than it exists 
not. If the yogi thus gets the highest happiness, would he 
ever give up that condition? All other delights or pleasures 
or joys are inferior to this supreme joy, are mere a 
nothing by the side of this supreme joy and therefore the 
aspirant abides in atman or Brahman only once he has 
reached there. For, there he gets excessive, unprecedented, 
and extra-ordinary joy. He, therefore, becomes absorbed 
in it. He has no inclination to leave that state and have 
another. The happiness that accrues from worldly enjoy- 
ments is in his estimate worth nothing. The joy of Brah- 
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9 Mastery of the yoga of the self. 

3n?*T^ »HT! 

sTOisaJTH^ Ir trr^R • 

a^tI5ftR55R'SIH «^'»H 

2^^ qirift f^»Ta««»r?: i 

Having given up ali iongings arising out of inten- 
tions, without exception, having controlled just with 
the mind the aggregate of the sense-organs all around, 
slowly and slowly, he should stop taking any interest 
in or being attracted by the external objects, with the 

man that is there beyond this misery which is mundane 
existence, the yogi easily gets within himself. Why should 
he then think of giving up that state? Hence does the 
Gita state that when that position which knows no dis< 
turbance is attained by him, he never moves away or falls 
off from it. 

This *yoga of the self is superior to all yogas. The 
aspirant has, therefore, to practise it with both deter* 
mination and cheerfulness. The Lord answers in the 
verses that follow the question as to how this yoga is 
mastered — 
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help of the intellect backed up by couraig^e (dhrti-grrhi- 
taya buddhya) and having fixed the mind in the self, he 
should not think of anything else. 24 - 25 . Having well 
controlled the mind from wheresoever it moves out 
(for wandering), he should bring it under control just 
within the self. 26 . This one who has his mind made abso- 
lutely quiet (or at peace), who is a yogi, who has the 
quality of activity ( rajas ) laid at rest, who has become 
Brahman and who is free from all taint, the best of 
happiness approaches. 27 . Thus ever applying himself 
to the yoga of the self, the (yogi), with taint disappear- 
ed easily wins the highest happiness (in the from of) 
contact with Brahman. 28 . 

[ The aspirant should give up intentions and longings 
arising out of intentions. He should bury all his senses under 
control and not allow them to move in the direction of their 
diverse objects, with the help of his mind. The mind should be 
fixed in the self and no other thought should be allowed to 
present itself to the mind. As the mind is fickle, unsteady, it 
should be checked from going out from all such 'exits* as it 
finds convenient to itself and efforts should be made to have 
it fixed in the self. The yogi whose mind has thus become free 
from the desire of enjoyment becomes of the same nature as 
Brahman and wins the best of happiness. This one who 
applies himself repeatedly the yoga becomes free from all 
evil (or sin) and easily wins the happiness which arises out of 
oneness (lit contact,) with Brahman(24-28)']. 

(24-28) The verses set forth the means of mastery 
of the yoga of the self as also the mode of securing such 
mastery over the discipline. Towards the end, they men- 
tion the fruit also of the mastery over yoga. 
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Abandonment of longing. 

The first thing to be learnt by repeated application 
to it is the abandonment of Idnging. A man entertains the 
desire of enjoyment or of other objects. Due to his desire 
of this nature, many are the longings he has. These latter 
make his mind fickle and unsteady. All intentions of this 
kind have, therefore, to be given up. Finally all longings 
too have fo be abandoned ( kamdn asesatah tyaktvd ). The 
abandonment of these longings must be a complete or 
total abandonment. There must not be any the least long- 
ing lurking in the mind of the aspirant. For, otherwise 
such a longing lurking in the mind of the aspirant w ould 
gain, render strength and the mind fickle. An aspirant 
should thus learn the difficult task of abandoning all desire. 
Whatever desire, longing or intention presents itself to the 
mind should be abandoned. It should be abandoned on well 
understanding that it is of no use to him. After repeated 
application to this defficult task of abandonment of desire, 
those intentions or longings or desires would cease present- 
ing themselves to the mind. 

Conquest of the sense-organs 

Along with this, an aspirant has to apply himself to 
the cotrol of the sense-organs also. All his sense-organs, he 
must control from all sides with the help of his mind. The 
movements of the action-organs must be stopped. No act- 
ion organ ought to be allowed to move in any way oppo- 
sed to the achievement of the goal viz, mastery of the yoga. 
The sense-organs too ought to cease from their activity in 
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the from of knowing their objects. All this must be 
achieved with the help of the mind. This obviously means 
that no other means must be employed for the purpose. 
It behaves the aspirant to control and turn away from 
activity all (sense and action organs) with the help of hia 
mind alone. 

Courage on the part of the Intellect 

Thus when the efforts of the aspirant in * applying 
himself to both viz, abandonment of longings and the 
conquest of the sense>organs begin being successful, there 
are no intentions, desires etc, that present themslves 
to the mind any longer. Diverse longings do not wave>like 
rise high. All sense-organs become steady and quiet. Such 
steadiness must be achieved with effort. As soon as this 
steadiness is secured, the rest of the exercise is easy. 
Having courage in the intellect i.e. being afraid of nothing 
one should be away from all objects. Readers would ask 
at this stage- ‘what use is courage here? Those who would 
practise yoga would learn for themselves that when inten- 
tions, desires and sense-organs begin becoming quiet, there 
is manifold fear that presents itself to the mind of the 
aspirant. One must not yield to this fear. The fear assumes 
such forms as ‘if thought itself ceases, will I be able to do 
anything at all?’ and ‘if the sense-organs themselves stop 
acting, would they be able to act ever again?' But fear 
such as this would keep frightening the aspirant not for 
long. If the aspirant be practising yoga in close vicinity of 
a competent guide, the assistance given by him too would 
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help considerably in getting rid of the fear. This sort ofr 
yogic practice has, therefore, to be carried on fearlessly. 
It is proper to turn oneself away from external objects 
with the intellect backed up by courage, having first 
resolved that yogic practice would never bring harm to 
one, nay, that approaching the highest lord after abandon* 
ing objects of enjoyment never would do harm to anyone 
at all, that it would bring about, instead, the person’s 
highest good. 

The mind which has turned away from the external 
objects must be fixed up in the self and at the time no > 
other thought ought to be allowed to present itself to it.. 
In other words the mind must be emptied of all thought. 
It is thus the right thing for the aspirant at this stage to 
try to fix up his mind well. On securing a little bit of 
steadiness of the mind, one should not complacently, 
congratulate oneself on the achievement. For, by its very, 
nature the mind is such as would get itself upset or 
disturbed any moment. It has, therefore, turned inward, 
again and again. 

Repeated endeavour 

(Manah yatahniscarati tatahniycmya)-Fiom whereso- 
ever the mind would effect its escape and run away, it has 
to be brought back having first caught hold of it. Repeated 
endeavour to bring the mind back from whither it has fled 
is of great improtance. The mind thus gets itself tired and 
then it is brought under control. Rgveda has the following 
to say in the matter : 

“Having turned away the mind of the aspirant whic h 
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runs in all directions, the mind that does not get itself 
subjugated even after repeated efforts, instead flies further 
and further away- sometimes to the heaven, on other 
occasions on the surface of the earth, on others yet in all 
the four quarters, to the sea and the ocean, sometimes to 
the rays, the medicinal herbs and water, to the sun, the 
dawn, the mountain, to the ( entire ) universe, to remote 
regions, to the past sometimes and future on other 
occasions- having turned that mind away from its wander- 
ings, I am bringing it back to make it steady." 

Rgveda. X, 58 )Rsis-Bandhvadayo Gopayanih;Devata- 
Mana avartanam). 

“ Yatte Yamam vaivasvatam mano jagama duraham, 
Yatte divam, yat prthivim.,. bhumimcaturbhrstim.,. catasro 
pradisah.,. samudram arnavam,,, maricih pravato, apo 
osadhih suryam usasam... parvatan brhato visvam jagat,,, 
pardh pardvato bhutam ca bhavyam ca mano jagama dura- 
kam; tatta avartaydmasiha ksaydya fivase.** 

Thus must our mind be brought back. Whenever the 
mind escapes and tries to flee it must be brought back. If 
it is thus pursued everytime and made to come back, it 
gets itself subjugated and then ceases running hither and 
thither. This is the means to bring the mind under control. 
In the Gita in this very chapter, at a later stage it is 
taught that the mind is undoubtedly very difficult to con- 
trol, fickle and yet that it can be seized by means of 
repeated application and absence of affection {vairdgya). 
Read — Asamsayam rnahdhdho mano durnigraliam calam 
{Abhydsena tu Kaunteya vairagyew ca grJiyate- Gita VI, 
35). 
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*Abhy^a' or repetition thus means repetition of the 
-efforts to bring back the mind that ever, is fleeing and 
•^vair^gya^ signifies its being turned away from the exter- 
nal objects (not being allowed to have any affection or 
liking or relish for them.) The afore-stated hymn from the 
Rgveda has ‘Gopayana’ for its sage. ‘Go’ signifies sense- 
organs ‘pa’ means one who tries to protect- such a one is 
*Go-p^-yana.' Thedivinity of thehymn is ^mana-^vartana* 
This means repeated endeavour to bring back the mind. 
The hymn cited (Rg. X, 58) would enable the readers 
easily to understand that the sole means of making the 
mind steady is turning it back [from external objects]. 
Readers are requested to mark the indentity of the means 
laid down by the Rgveda and the Bhagawad-Gita, In the 
Yoga-system too we read — 

Ahhylsa-vair^g^hhy^m tannirodhah i. e. the control 
of the mind is effected by repeated application and absence 
of affection. This repeated application or effort is for the 
purpose of bringing the mind back to its place. Where- 
ever the mind goes, having brought it back from there, it 
must be made steady or fixed in Brahman. This is a 
special kind of application. If it be continued with deter- 
mination, there would be the attainment of spiritual per- 
fection within six month’s period. There is the following 
statement regarding this matter — 

Sanmas^n nityayuhtasya yogooh Partha pravartcute 
( Mahabharata, Asvame. Anugita XIX, 66.; 

and also another - 

9 
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Anena vidhin^ samyak nityam abhyasyate, kranMt 
Svciyant utpadyate jnanam tnhMrfn^mVy na sam^- 

yah 89 , 

lecTiayipnoti kaivalycm sa^he m^ti na $am^ah 30. 

(Amrtan^opanisod.y 
The citations bring out the fact that one who regu- 
larly applies himself to the yoga-exercise for between three 
and six months, wins perfection. One who cannot well 
apply himself to yoga would take a somewhat longer 
period to win perfection. But this would naturally 
depend on the constitution of every aspirant as also on 
the sharpness of the means he uses and the keenness of 
the effort he puts in. When there is such effort in the 
right direction, when it is repeated, perfection would 
surely be achieved. 

The nature of perfection 
What is the final achievement of perfection ? What 
are the characteristics of its having been secured? Ques- 
tion's like these are often put. One who attains perfection 
has a mind which is particularly quiet or at peace (pra- 
iiinta-mahah). In him there is less of the desire of enjoy- 
ment or the rajas quality. It is on account of the pre- 
dominance of the rajas quality that enjoyment, anger, 
intoxication, dissatisfaction etc., take place. One who has 
the rajas element in him pacified, therefore, has a nature 
free from anger, free from longing for enjoyment and full 
of love. He becomes taint (-or sin-)less, ‘akalma^K’ For, 
even sin arises out of the rajas element — • 
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Rajaso hbha eva ca. [Gita XIV, 17.] 

Rajasastu phalam duhkham. [ibid, 16,] 

Kama esa hrodha esa rajogutfosamudbhavah 
MahaAano inahapapma viddkyenam iha vairinam. 

[ibid III, 37.] 

‘From (ajas ensues greed.’ *Of >‘cijas the fruit is grief 
or misery.’ ‘This (rajas elemetU) is longing ( or lust ), this 
anger, arising out of the rajas element, great devourer, 
great sinner. Know this one to be an enemy here. ’ Sin 
thus arises out of the rajas element. When one has the 
rajas element in him pacified (s^ntarajas)^ the aspirant 
naturally becomes free from sin. As he has no inclination 
to sin or evil in this stage, he is given the name *vi-gata» 
kalmasah*-^ one from whom sin has disappeared. He whose 
lust is quelled, whose rajas element is pacified, cannot be 
even so much as be approached, much less overpowered, 
by sin. At this stage, the aspirant has become of a nature 
similar to that of Brahman {Brahmabhutah^. Like a piece 
of iron becoming of the same nature as fire as a result of 
having been in fire, this one, on account of the yoga of the 
self, having had contact (and full contact at that) with 
Brahman (Brahmasamsparsa) has the same characteri- 
stics as those of Brahman and he becomes finally inden- 
tical (in nature) with Brahman. Ordinary m.n are dull 
( jada) in nature ( rupa ). But this yogi becomes identical 
in nature with Brahman. To be identical in nature with 
Brahman is the same thing as being possessed of the high- 
est strength. He, therefore, wins excessive i. e. infinite 
happiness. This is the final and the supreme perfection. 
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The two are compared or rather contrasted with each 
other, with advantage viz. 

The liberated Man & The one who is bound 

1. Mind at peace. Mind without rest, fickle. 

2. Rajas element pacified. Rajas element at,its highest. 

3. Without sin, with sin Sinful, inauspicious, 
disappeared. 

4. Free from longing. Full of longing. 

5. Contact with Brahman Contact with objects of en- 
& a full contact at that. joyment. 

6. In union with the self. In union with entities other 

than the self. 

7. Associated with, ever in Associated witlf ever busy 

touch with the self. securing enjoyments. 

8. Yogi, yukta. Improper,not practising yoga. 

9. One with Brahman. One with objects of pleasure. 

10. Wins happiness. Gets misery. 

11. Best happiness. Worst misery. 

The table gives the readers an idea of the conditions 
of one who is practising the yoga of the self and one who 
is pursuing the yoga of objects of enjoyment respectively.. 
Readers should devote a careful thought to the contents 
of this table and practising the yoga of the self win the 
highest happiness. Human existence has just this one 
purpose. Let us now consider what the Upanisads have to 
say about the fruit of the achievement of perfection. 
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“They attain eternal happiness-and none others attain 

it-who see that self, who, the controller of all, situated in 
all, the maker of one form into many [forms], as situated 
within themselves/' 

(Read — Eko vast sarva-bhuta-antar^tm^ 

Ekam rupam bahudha yah kaoti, 

Tam atmastham yenupasyanti dhira- 
stesam sukham sasvatam netaresam 12.) 

“He who is the eternal among the non-eternal, the 
one sentient among the many sentient and non-sentient, he 
who, one among many fulfils the longings of all, -they who 
see him in their self, win eternal peace. This is thus 
regarded viz, the highest and indescribable happiness." 

Read-l^ityonityan im cetanscetananam 

Eko bdhunam yo vidadhati. kaman, 
Tamatmastham yenupasyanti dhira — ■ 
stesam santih sasvatl netaresam. 13 

TaUetat iti manyante anirdesyam paramam sukhaml4 

Kathopanisad 5. 

Vide also Svetasvataropani^ad. 6 

Eko vasi niskriyanam bahunam 
ekam bljam bahudhd yah karoti, 

Tam atmastham yenupasyanti dhira — 
stesam sukham sasvatam netaresam 12 
Tiityonityanam cetanascetananam 
eko bahunam yo vidadhati feaman. 

Tat karanam samkhyayogadhigamyam 
tJnatva devam mucyate sarvapasaih 13. 

Further, — Absayyam ... anamayam sukham asnute. 

(Maitri Upanisad IV, 4.) 

Sukham avyayam asnute. (ibid. VI, 20, 34.) 

Aksayyam aparimitam sukham akramya, (ibid. VI, 30) 
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10 The Sight seeing aught on 
Comparing the same to one’s self. 

[ Atmaupamya drsti ] 

^irn‘3^rrJTT 

^3 u" q?qf^ i 
5r sn»rs?qrrf»r set ^ 3 sf JroT?q% ii^on 
’?r irr ^nrcWf^nnwcr? i 
^3«ir q^r3r5f3 3r#r jiw 
aTTfJri'qiqJT ^irq griT q5qr% i 

qrq’^ qr %tm ^ qT«ft "urnr *t?t: it^^ii 

One who has his self perfected through yoga (yoga- 
yukta), sees everywhere (i, e* everything) with an even 
sight; evidently he sees the self in all beings and all 
beings in the self. 29. He who sees Me in all and all in 
Me- from his viewpoint 1 never am destroyed nor is he, 
from My view-point, ever destroyed 30. The yogi who 
has taken his firm stand on unity ( ekatmm-asthitah) is 
devoted to Me (the highest Lord ), that one even when 
behaving all-wise [remains i.e.) abides in Me. 31. He, O 
Arjuna, who sees everywhere by comparison with him- 
self, whether it be happiness or misery ( i. e. knows 
that all, like himself, have happiness or misery)- that 
yogi is considered to be the greatest. 32. 

Thus is happiness eternal described in the Upanisads. 
This happiness is achieved through the yoga of the self. 
This yoga of the self enables the aspirant who practises it 
to have an ‘even sight' (samadfasti). The same is set forth 
in the verses that follow ( 29 - 32 ) — 
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[He whose self reaches perfection through yoga* has 
<x sights which regards all evenly. He sees that there is the 
self in all beings and that there are all beings in the self. He 
who knows (lit. sees) that the Lord is there in all and that all 
entities are there in the Lord, never forgets the Lord nor does 
the Lord even forget him. Obviously neither ever deserts the 
other. One who has realised this principle and who is devoted 
to the Lord present in all beingssuch a yogi, even while 
carrying out dealings of all sorts, abides ever in just the Lord 
himself. One in whose mind the thought of evenness has be- 
come firmly fixed and who, therefore, realises that happiness 
and misery are experienced by others in precisely the same 
way in which they are experienced by himself and he who 
sees all after duly comparing them to himself ( atmaupam- 
yena,) — such a yogi belongs to the highest category : 
29-321 


Comparing to oneself 
(Atmaupamya) 

(29-32) The verses deal with the importance, of veiw- 
ing everything in comparison with one's self. 

The capacity to view everything in comparison with 
one’s self is the capacity to look at everything considering 
everything to be similar to one’s self. One possessed of this 
capacity regards everything as similar to his self and ex- 
amines every dealing in the light of this test. Viewing 
everything in keeping with this capacity to compare every- 
thing to one's self is the same thing as understanding that 
others too like one’s own self are eager for happiness, that 
others too like one’s own self are keen on avoiding un- 



Bhajg:awad-Ofta 


136 


Chapter VI 


happiness. This in other words is sama-dfsti or equani- 
mity. T love my own self; Similarly others love their own 
self' — to remember this all the time is absolutely nece- 
ssary. This is the attainment of equanimity. 

Ordinary run of men and women are not endowed 
with such a capacity as this. They try to bring about their 
own happiness even if they are required to cause harm or 
injury to others. Persons trying to win happiness in this 
way cannot have the capacity to compare everthing to 
one’s self. He who regards all beings similar to his own self 
would never cause any harm or injury to others, would 
never destroy others. For, every time he does something he 
compares others to his own self for himself) and then 
proceeds to do anything at all. He puts to himself the 
question-*Would I be delighted at my own destruction?^ 
The answer obviously is in the negative. He therefore 
realises that others too like his own self would not be de- 
lighted at self destruction. Naturally he is never inclined 
to do anything that would result in the destruction of 
others. This is what is called 'atmavat-bhava or the capa- 
city to view everything in the light of the comparison 
with one's own self. This capacity is conductive to a 
man's spiritual elevation. 

The absence of the capacity to view everything in 
the light of the comparison with one's own self is the 
root cause of all the miseries, losses, distresses and calami- 
ties that the entire humanity is subjected to. All persons 
engaged in secular dealings fail to look at others in the 
proper manner i. e. by comparing others to themselves* 



Verses 29-32 137 Comparlngf to oneself* 

They take an entirely mistaken view of the matter. They 
consequently begin thinking ‘though the sight of my own 
loss would afflict me, I shall be able to increase my 
happiness by bringing about the loss or destruction of 
others.* This demoniac tendency is remarkable indeed! 
Such a demoniac tendency arises out of the absence of 
equanimity or ‘un-even-ness* {yi-^amata) referred to ear- 
lier and is itself the source of all afflictions. 

When some one is inclined to luin some one else, 
the lajtter too is busy thinking about the ways and means 
to destroy the former. Thus in all secular dealings i. e. 
in all dealings arising out of a selfish desire of enjoyment 
this sovereign element of discord goes on getting stronger 
and stronger and thus increasing the feeling of animosity 
ever more and thus are all led to affliction in the end. 
When a person decides to kill some one else for his own 
happiness, the latter too — or better one interested in the 
latter too — becomes enemically disposed towards the 
former. Thus when the inhabitants of a country conquer 
those of another and when they prevent the conquered ones 
from doing things independently or as they like, the con- 
quered people begin to hate the conquerors or officers 
appointed by them. The struggle goes on thus continuing, 
nay becoming keener and keener. One party is not in a 
position to understand the time of thought of the other.. 
A very serious condition soon develops and ultimately both 
become prepared to die in the battle. The world is only too 
full of scuh struggles and battles. ‘What is the surest re- 
medy to all these ills?’ A question like this is again and 
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again put by the souls that are really afflicted with what 
is happening. The Gita's only answer to the question is — 

Learn to view everything in comparison 
WITH THE self. 

The answer is correct. But viewing everything in 
comparison with one’s own self is very difficult. For 
every man is affected by mamatva or the feeling ‘this is 
mine/ Man is ever making a distinction of the nature 
‘this is mine’ and that is not mine/ Equanimity Qndsit 
very difficult therefore to have for itself a firm footing in 
the human heart. There ever remains the tendency to 
make a distinction such as, ‘this is my son and that one is 
anothers*. As long as this tendency is alive, there is not the 
least possibility of the sense of equanimity arising. Regard- 
ing some one else's son as one’s own son, and regarding 
one’s own son as another’s son. Without making any dis- 
tinction between the two is the most difficult task ever set 
to a man. When the sense will dawn that all sons are the 
sons of the nation that none of them is my own son or 
some one else’s son, there is a possibility of a sense of 
equanimity regarding all sons arising in one’s mind. And 
when going a step further one would learn to hold every 
object as a possession of the Lord, one would be in a 
position to have a sense of equanimity regarding all firmly 
fixed in one’s mind. So strong and addicted to its own 
evil habits is our mind, however, that this feeling of every- 
thing being the same thing as the self — one’s own self — 
hardly ever gets itself fixed into it. It is, therefore, nece- 
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ar^ 3^- ’^t«RW«iT sn^s < 

f% *m: ^®r ami^ < 

rrent Rjrt *i5^ 

Arjuna said— O Madhusudana! this yoga which can 
be attained by the sense of equanimity and which you 
have expounded [to me], any means with which to make 
the same firmly established in my mind I fail to see due 
to its [the mind’s] fickleness, 33. 0 Krsiia ! the mind is 
fickle, strong and very firm. Having it under control 
I regard as very difficult-even like holding wind under 
control. 34 . 

IMind is extremely fickle, addicted to its own evil habits, 
strong. Just as it is very difficult to bring the element of 
wind under control or rather just as it is impossible to bring the 
element of wind under control, it is impossible to bring one 5 
mind under control. And as long as mind is not brought 
under control how can there be even so much as the dawning 
of the sense of equanimity? And if there be no sense of 
equanimity, how can there be this yoga either? Briefly, 
mastering this yoga is impossible on account of the fickleness 
of the mind. 33-34.1 

(33-34) These verses contain a description — and an 
excellent description indeed — of the capcaity of the mind 
just as they contain a description of its fickleness. Arjuna’s 

ssary to remove the fickleness of our mind. The need for 
the removal of this fickleness suggested itself to Arjuna’s 
mind too and hence does Arjuna put the relevant question 
to the Lord. Our readers should attentively follow the 
dialogue between the Lord and Arjuna — 
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contention is that because of the extreme fickleness or un- 
steady nature of the mind» it would find it very dfficult to 
help a person carry out the' discipline of equanimity 
(^samya-yoga)i Samya-yoga is the name given to the skilful 
action carried out maintaining all the while equanimi ty 
isamya.) This samya-yoga would be possible only when 
the mind is steadied. 

When there is some act involving skill of some kind 
that is to be carried out, when there is some work of the 
nature of export craftsmanship or one of art that is to be 
executed, when there issome excellent painting or scul- 
pture that is to be achieved, it is absolutely necessary that 
the person who wants such work to be executed has per- 
fect equanimity, perfect steadiness of mind. None of the 
achievements listed here would be possible for a man 
with an unsteady mind. If achievements such as these do 
not become possible while the mind is ill at peace, it need 
hardly be stated that achievements many times higher 
than these would be impossible in the absence of steadiness 
of mind. When even ordinary dealings, secular dealings are 
disturbed by the fickleness of mind, need it be stated that 
spiritual perfection would be rendered all the more remote 
by this unsteadiness of mind ? The statement made here,. 
therefore, viz., this yogaxs not attained because of unsteadi- 
ness of mind is only too true. And the truth of the proposi- 
tion is patent to humanity, irrespective of the difference in 
time such as past, present and future. No effort with the 
purpose of elevating oneself spiritually would lead human- 
beings anywhere in the vicinity of success unless there, is 
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perfect steadiness of mind at their dispos 3 . 1 . 

Our mind is fickle (^cc^ncalam) ^ unsteady. It is 
strong (balavat). It is firm {drdham), very strong. And it is 
also one that causes an amount of disturbance or agitation 
(pramdthi). The work of holding it well under control is, 
therefore, very difficult (tasya dmkarah nigrahah). Exer- 
cising control is a very difficult task. This is the descrip- 
tion of mind as contained in the Gita, Before devotliig 
attention to this, it is necessary to consider what the 
Vedas and the Upanisads have to say in the matter. To 
turn to that interesting topic. 

1 That which is this heart is this mind. 

{yadetat hrdayam manascaitat) Aita. Upa. V, 2. 

2 Mind [is] the messenger of vital air and Brahman. 
{prdnasya Btohmano mano dutam) Kau. Upa. IL 

3 Mind indeed is the divinity that obstructs. 

(Mano ndma devatdvarodhinl) Kau. Upa. II, 3, 

4 Mind itself is lustre. 

(Manaeva tejah) ibid, II, 13. 

5 Mind is the flame. 

(mano jyotih) Brahada. U. III.9, 10-11-17. 

6 By the mind does one have all meditations. 

(maiiasd sarvEni dhyanmi apnoti) Kau. Upa. Ill, 4. 

7 The mind goes as it were. 

(gacchativa ca manah) Kena. Upa. 30. 

S 1 he mind is moving. 

{mano amah) Chhan. Upa. I, 7, 3. 
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9 Mind is Brahman. 
mano Brahma (ibid III, 18, 1 ) 

(Brhada. IV, 1, 6) 

(Tattiriya. Ill, 4, 1) 

10 Mind, o dear, is full of food 

annamayam hi somya manah fChbsn. Upa. VI, 5,4.) 

11 Mind is connected with vital airs. 
priiia bandhanam hi somya ma'^lf 

(Chhan.tJpa. II, 8, 6.) 

12 Mind is the self, mind Brahman. 

Mano hi dtmd mano Brahma (ibid VII, 3, 1 . ) 

13 From the self [doth] the mind [spring] 

Atmato manah (Chhan. Upa. VII, 26, 1.) 

14 Mind is the divine eye of this one. 
manosya daivam caksuh (Chhan. VIII, 12. 5.). 

15 The mind is divine. 

Daivam manah (Bfhada, 1, 19). 

16 Infinite indeed is the mind . 

Anantam vai manah (ibid III, 1, 9.) 

17 Mind is the one abode of all intentions. 

servesdm sankalpanam mana ekayatanam. (Bf. II, 4, 1) 

18 Body is a chariot, mind its controller. 

Rathahs ariram mano niyantd. (Mai. Upa. II, 6) 

19 [There is] identity of mind and the vital airs. 
ektvam prdnamanasoh (ibid, VI, 25.) 

20 Mind is declared to be two-fold. 
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mano hi dvividham proktam. 

Mai. Upa. VI, 34. Brahma Upa.I 

21 Mind is itself the cause of both bondage and salvation. 
(mana eva karanam bandhamob^yoh) 

Mai. Upa. VI, 34; Brahma Upa. II. 

22 Mind is a chariot. 

{mano rathah) Prana. Upa. IV. 

23 Mind is prosperity. 

(mana aiivaryam) Mahi. II. 

24 Mind should be rendered devoid of objects. 
(nirvisayam manah kdryam) Brahmavid. III. 

25 With mind that became the churning rod. 

(manasd manthdna-bhutena) ibid XX. 

26 Mind is extremely fickle indeed. 

(mams caiva ati cancalam) Amrta V. 

27 Meditation is making the mind devoid of external 
objects. (Dhyanam nirvisayam manah) Skanda. XI. 

28 Bath is the abandonment of the dirt of mind. 

(sndnam manomalatydgah) ibid, XII. 

29 Having controlled the mind in all ways. 

(manah sarvatra samyamya) yoga. III. 

30 Mind is the chain of the knowing [self]. 

(Alano jmsya hi srnkhald) Mukti II, 39. 

31 One should first conquer one's mind. 

(Jayet adausvakam manah), ibid II, 42 

These are the passages from the Upani^ads pertaining 
to our subject-matter viz, the mind. The passages bring 
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out the following:- 

(1) Mind encompasses alL 

(2) „ is very bright or dazzling. 

(3) „ „ quick and moving. 

(4) „ „ strong (balavat drdham)B.nd possessed 

of incalculable unsteadiness (cancalam) 

(5) Thanks to the mind, a man has divine sight. 

(6) The mind exercises control over all. 

(7) „ „ is two-fold (one working during the 

waking condition and the other during deep sleep). 

(8) Thanks to the mind, both bondage and freedom 
are experienced. 

(9) Mind is a churning-rod (pramdthi). 

(10) And hence must the mind be conquered. 

The above table giving an idea as to what the 
Upanisads have to say about the mind is given on purpose 
and in the table there are shown relevant words from the 
Gita. This will, it is hoped, facilitate the reader’s under- 
standing as to how there is perfect harmony between the 
Upanisads and the Gita so far as this subject matter 
('mind) is concerned. 

What has been said above viz., that the mind is two- 
fold is very important. There are two parts or aspects of 
one and the same mind. 

Or for the sake of convenience it may be as well be 
taken that there are two minds. Out of these two minds 
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one functions during our waking condition. While' this 
mind is functioning the other is steady i. e. it is not func- 
tioning. When the mind which functions during our 
w aking condition is at rest, the other mind starts func- 
tioning. To be able to follow this properly, the readers 
may imagine for^i moment that when one mind is asleep 
or at rest, the other is awake or functioning and 
Here each mind is strong in regard to its own sphere of 
activity. But the mind which is awake during the deep- 
sleep condition is extremely potent. For, its function is 
past the limitations of time and space. 

In yogic exercises, the activity of mind is inhibited 
and thus the waking (-condition-) mind steadided and the 
deep-sleep (-condition-) mind awakened. In this lies the im- 
portance of yogic exercises. All works join in a chorus and 
teach the aspirant — ‘make the mind quiet have it con- 
centrated, have it steadied, have it restricted.’ All these 
instructions indicate the same thing. Our mind is fickle 
and due to its dealings characterised by unsteadiness the 
higher mind gets no scope for its activity. There is need 
for the concentration of the mind that functions during 
our waking condition for the single purpose of giving 
scope for the higher mind to carry out its own work. 

The important U panisadic statement that the mind 
is two-fold has all this as its purport. Readers should very 
carefully follow this, meditate on this, and deduce the 
proper conclusion from this. The mind busy during the 
waking condition functions within a limited field whereas 

10 
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the other mind which is busy during the deep-sleep con- 
dition functions in a field that knows no bounds. The latter ^ 
therefore, is rhore important. This higher mind of saints^ 
great men and benefactors of mankind is wide awake 
and their mind functioning during waking condition is 
rendered quiet. Hence are they considered to be persons of 
extra-ordinary eminence. This is in fact the characteristic 
of human greatness, eminence and perfection. Hence do 
all reliable passages from Scriptures etc (apta-i;afeya5) teach 
men as follows: bring the mind under control, make it full 
of peace, restrict the activities of the mind. For, there is no 
hope of spiritual elevation being attained with the help of 
the mind that works during the waking condition. Only 
when there would be a removal of its unsteadiness, would 
the higher mind be awakened and make the winning of 
infinite joy possible. 

Thus has been completed a consideration of the pass- 
ages regarding the mind which occur in the Upanisads. 
To turn next to a consideration of passages having a 
bearing on the same subject occuring in the Gita: — 

1 ‘My mind [wanders or better] is infatuated as 
though.’-Gita 1, 30. 

2 The mind of even a knowing person, striving [for 
spiritual perfection], the sense-organs are seen to be 
dragging perforce.-ifefci, 2, 60. 

3 When the mind is made to act according to the 
senses which are moving [in the realm of their respective 
(Objects], it takes away the wisdom of this [aspirant] 
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even as does [a breeze of] wind [drag away] a boat in 
water, -i&ici 2, 67, 

4 The person who having controlled the action-organs 
remains recalling to his mind the objects of the senses— 
deluded in his soul [as the person is, he]-'is called one 
with a false behaviour. -ifcid 3. 36. 

5 He, however, who having controlled the senses 
by the mind begins, O Arjuna, [to carry out] action with- 
out being attached [to its fruit], he [indeed) excels. 
-ibid 3, 7. 

6 The senses, the mind, the intellect are said to be 
that on which this takes its stand. This [anger], having 
wrapped up knowledge by these, deludes altogether the 
embodied soul.-itid 3, 40. 

7 Having renounced all actions by mind a self con- 
trolled person remains happy.-ifcid 5, 16. 

8 Just here [in the mortal world] is creation conquer- 
ed by those whose mind is established in equani- 
mity.-ifeid 5, 19. 

9 There, having made the mind one-pointed, with 
the actions of the mind and the senses controlled, having 
got himself seated on a seat, he should devote himself to 
yoga for the purification of the self.-ifcid 6, 12. 

10 Having controlled the mind with thought devoted 
to me, one who has taken to the path of the (karma-) yoga, 
should remain intent on MtAdid 6, 14. 

11 Having abandoned all desires arising out of inten- 
tions without a single one being left out, having controlled 
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the aggregate of the senses on all sides by means of just 
the mind itself.-iiid 6, 14. 

12 Having made the mind with its stand firm on the 
9elft [the aspirant] should not think of anything at all . 
-ibid 6, 25. 

13 That and that [other thing] in the direction of 
which the fickle, unsteady mind runs — having curbed it 
from[going to] that and that [object], the aspirant should 
bring it under his own sway just within himself. 

•ibid 6, 26. 

14 Undoubtedly, O you with long arms, the mind is 
difficult to check, fickle. By means of repeated application, 
however, O son of Kunti, and by absence of attachment 
is the same seized*-ibid 6, 35. 

15 Those, who having placed their mind in Me. ever 
applying themselves to yoga [of disinterested action] 
meditate on [or worship] MeAbid 12. 2 

Do you keep your mind just in Me, keep your in- 
tellect in MeAbid 12, 8. 

Having controlled the mind t hat [sacrifice becom^es] 
full of the element, of goodness sdttvikaAbid 17. 11. 

These references to the mind and its characteristics 
occnring in the Bhagavadgita are well worth nothing: 
The mind occasionally gets itself deluded. Even when a 
learned man strives a good deal, his senses drag him in 
the direction of some objects or other. When the mind 
runs under the influence of the senses attracted by the 
various objects of enjoyment, the power of discrimination 
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possessed by a man is marred. An aspirant who controls 
actions-organs perforce while he continues recalling 
objects of enjoyment to his mind, is called a person with 
a false behaviour. He who controls all his senses by his 
mind attains a high position. Mind is the seat of desire. 
Remaining here desire enccompasses a person’s know- 
ledge. He who controls by his mind all his actions re- 
mains happy, thanks to that very control he exercises over 
his actions. It is only meet to regard those persons whose 
mind has become even so as not to stray away in one 
direction or the other as men who have acquired spiritual 
perfection here on the surface of the earth. Practising 
yoga after having made the mind one-pointed is the right 
thing to do. Having controlled the mind, it is but proper 
to turn it God-wards. Having abandoned all desires it be- 
hoves the mind to control all the senses. Mind must be 
directed to the Self. No other matter ought to be allowed 
to present itself to the mind at this stage. The mind is un- 
doubtedly fickle and difficult to control. It can be con- 
trolled only by means of repeated application and absence 
of affection or longing. If the mind is intent on God all 
manner of progress — even the highest spiritual perfection — ^ 
is achieved. 

The purport of all these statements about the mind 
in the Gita have the following as their purport: 

1 Mind is what causes delusion. It is dragged in the 
direction of objects of enjoyment. 

2 It is difficult to control it perforce. An attempt at 
so controlling the mind only fails. 
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3 Advantage would accrue to the aspirant only if he 
controls the mind after proper consideration. 

4 Mind must be made (sama) even i. e. free from 
fickleness. 

5 rt* desire of enjoyment of several objects is 
abandoned with due consideration, mind becomes 
steady. 

6 Continued efforts lead a man to success in controll- 
ing his mind. 

These then are the rules we arrive at which are found 
to be beneficial to those who think about the powers of 
mind in the light of the statements referred to above. 
Let us now proceed to consider what the Vedic mantras 
have to say in connection with the mind. The Siva-sam. 
kalpa-sukta or t he hymn pertaining to auspicious inten- 
tions from the Yajurveda text maybe referred to before 
anything else. 

That which wanders far far away while one is awake 
and which does the same when one is asleep — -the far- 
reaching one lustre of all lustres-— let that mind of mine 
be of auspicious intentions. 

(Yajjigrato duram udaiti daivam tadu suptasya 

tathaivaiti, 

Durangamam jyotisdm jyotirekam 

Tanme manah Uva^samkalpam astu ) 1. 

That by which the wise and the courageous [or 
learned] carry out their actions in sacrifices and battles; 
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that which is an unprecedented something, wonderful, 
within the creatures — let that mind of mine be of 
auspicious intentions. 

( Yena karmani apaso mamsino 
Yajfne krnvanti vidathesu dkirdh, 

Yad apurvam yaksam antah prajariam 
T anme rnanah siva'-samkalpam astu) 2. 

That which is an excellent means of knowledge as 
well as of thought that which is courage, that which is 
the lustre immortal within the creatures, that without 
which no action is carried out — let that mind of mine be 
of auspicious intentions. 

(Y at prafnanam uta ceto dhrtisca 
Yajjyotiran tcramrtam prajdsu. 

Y asmanna rte^ kincana karma kriyate 
Tanme manah siva-sambalpam astu) 3, 

That by which this — past, present and future — 

Everything is grasped by the immortal — 

That by which the seven sages continue the sacrifice 
Let that mind of mine be auspicious intentions. 

Yena idam bhutam bhvvanam bhavisyat 
'Parigrhitam amrtena sarvam 
Yena yajnastayate sapta-hot^ 

Tanme manah iiva-samkalpam astu) 4. 

That in which are the Rks, that in which there are 
the Samans and the yajus-formulae. 

Established even as the spokes in the navel of a 
chariot [ — wheel J. 
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That in which is woven completely the mind of 
creatures 

Let that mind of mine be of auspicious intentions. 

(Yasmin rcah sama yajumsi yasmin 

Pratisthit^ ratha-n^hhau iva arah, 

Yasminscittam sarvam otam praj^ri^m 

Tanme manah siva-samkalpam astu) 5, 

That which ably leads men even like an excellent 
charioteer the steeds by means of reins situated in the 
heart that which is non-decaying and the swiftest. 

Let that mind of mine be of auspicious intentions. 

{Sus^rathiras^niva yan manusy^n 

Nemyate bhlsubhirvSijina iva^ 

Hrtpratistham yad ajiram javistham 

Tanme manah siva-samkalpam astu) 6 . 

This is an excellent hymn from the Yajurveda deal- 
ing with the mind. It contains a very interesting and 
instructive description of mind. Meditating on the hymn ^ 
we understand the following powers of the mind. 

1 As in the waking condition, during sleep too the 
mind is moving about, wandering about, though some- 
what differently. 

2 Mind is possessed of unprecedented i. e. unrivalled 
speed, divine potency, lustre and capacity to control. 

3 All men achieve everything, through the power of 
the mind itself. In the absence of the activity of the mind 
no undertaking can be accomplished. 
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4 Knowledge, reflection and courage became avail- 
able to men because of the mind. 

5 Past, present and future — all this — is contained in 
the mind itself. 

6 The Vedas in their entirety and the other 
branches of knowledge are contained in the mind 
itself. 

7 Mind is there in the heart. It is an immortal potency, 
a divine potency. 

By this are all senses made to function. 

8 If this internal organ be full of auspicious thoughts 
one would attain spiritual perfection. If the mind be full 
of impure thoughts, one would hasten one’s degradation. 

The hymn thus deals with these characteristics of the 
mind. There are many hymns of a similar import in the 
other Vedas too. There is hardly enough space, however, to 
deal with them all here. All the same portions from a few 
mantras are cited below by way of indication: 

1 ‘Mind is one that has learnt a good deal.’ 

(mano asti srutam bhrhat) Rg. V, 31, 30; Sama II, 5, 24. 

2 Everlasting lustre has been well kept for being able 
to see indeed. 

(dhruvam jyotirnihitam drsayebam) 

The mind is the speediest a fine inner organ. 

{mano javistham patayatsuantah^ Rg. VI, 9, 5. 

3 Make our mind which is auspicious, wonderful and 
strong, speedy . 
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(bhadram no api vataya mano dahsam uta kratum) 

Rg. X, 25. 1. 

4 Relish the lustre which is mind. 

(mano jyotirjusatam) Tai. Sam. I, 5, 3, 7. 

5 Relish the speed which is mind. 

(mano jiitirjusatam) Va. Ya. II, 13. 

6 Urging the mind to [give away a] gift. 

(mano ddnaya codayan) Rg. VIII, 99, 4. 

Atharva XX, 58, 2, 

7 Let the mind be made strong. 

(mano yajSena kalpatam) Vaja. Ya. XIII, 29. 

8 May mind, speech, body and action be purified. 
(mano-vdk-kdya-karmdni suddhyantam) 

Tai. Ara.X, 66 (andhra.) 
Mind is thus described in the other Vedas, The fickle- 
ness, potency and the state of being possessed of spirit 
(tejasvita) is thus shown here in keeping with the Gita 
and the Upanisadic texts. To be able to consider these 
properly attention may be drawn to the specific terms 
used in the Gita, the Upanisads and the Vedas as stated 
above: 

Gita Upanisads Vedic Mantras 

Cancalam i. e. Cancalam i. e. Javxstha i, e. 

fickle fickle and amah i.e. speediest 

gati » gatimat 

bhramatlva i. e. gacchativa i. e. dwangaman i. c. 

as though wanders as though goes going far away, 

a moves 
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pramathi i. e. 

mantfmnabhuta 

i. e. 

agitating or disturb 

). that which has 


ing (even like the 

become the phurn- 

churning rod ) 

ing rod. 

— 

balavat i.e. strong 

% 

dhruvam-, dhrtik i.e. 
steady or enduring 

drdham i.e. firm 


daksam i.e, 
wonderful. 

— 

jyotih i. e. 

jyotih i. e. 


(shining like a) 

(shining like a) 


flame 

flame. 

— 

daivam i. c. 

daivam^ ajaram 


divine 

divine, non-aging 

— 

dtm^, Brahma i 

bam, bhadram, amrtam 


i. e. Self. 

i.e. happiness-giving, 
auspicious immortal. 

— . 

anantam 

apuYvam, yaksa 
unprecedented or 


i. e. endless 

unrivalled and won- 
derful or mysterious. 

— ■ 

aisvaryam i.e. 

srutam prajininam, 
chetah. 


extra-ordinary 

wise possessed of 


might or prospe- 
rity. 

knowledge, thinking. 


durnigraham or 
difficult to control 
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On having noted these terms occuring in the Gita^ 
the Upanisads and the Vedic mantras in the course of the 
description of the characteristics of the mind that these 
works give, one thing becomes quite clear viz., that these 
works are unanimous on the mainPpoints in the characteri- 
sation of the mind. As the mind is so very potent, it is 
necessary to curb it and keep it under one’s control. That 
which has an extra-ordinary potence is more likely to be 
a source of danger or fear. In the case of a master who is 
rich but has a very strong servant, it is the former who will 
ever be in dread of the latter. If, however, the master is 
particularly strong and capable, it is the servant who will 
ever remain under the master’s control and he would act 
in keeping with the wishes of the master. This analogy is 
applicable to the subject-matter of our discussion. 
Hence the need for increasing the strength of our will so 
as to make it greater than that of our mind. 

In this discussion the Self is the master and the mind 
is its servant. This servant is excessively strong, extremely 
clever and capable and on this very account all are seen 
to be afraid of him (the servant). Every one is anxious as 
to how things could be so managed as to ensure that the 
servant will remain under the master’s control and ever 
striving for the master’s elevation. For the perfection of 
this Self i. e. for the benefit of the Self must all efforts be 
made. This thought which presented itself to the mind of 
Arjuna has also become the subject-matter of all branches 
of knowledge or better systems of thought. How to curb a 
servant who has grown strong, how to keep him always 
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under one’s control and how to get things beneficial to 
oneself done through him are questions that ever engage 
the attention of a master. 

As another instance may be pointed out the case of 
weapons. The stronger the weapon and the more des- 
tructive its nature, the more awe-inspiring would it turn 
out to be. If highly destructive weapons cannot be pro- 
perly handled, it will be the person trying to handle them 
who will be destroyed. Only when a weapon is completely 
under one’s control, can one destory one’s enemy by using 
it. Along with the increase in the speed of a life— destory- 
ing weapon there should be a corresponding increase in a 
man’s knowledge as to its use. If the user be ignorant in 
this respect, he will himself be undone. As is only meet 
this is true of the mind too. As the mind is very potent, 
to be able to use it to its own advantage the self must be 
stronger than the mind. To express this very idea slightly 
differently the mind must be under the control of the Self. 
Just this is called the curbing, the control, the restriction 
etc. of the mind or keeping the mind under control. 

It will thus be seen that it is absolutely necessary to 
control the mind. In the absence of the control of mind, 
nothing can be achieved. It would be like having a giant 
for one’s servant. The giant had stipulated that if the 
master had no work to assign to him he would devour the 
master himself. 

The giant would finish the work assigned to him by 
the master in no time and presenting himself to the master 
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(12) The means of controlling the mind. 

qffsrr^ jthV s^rsnc i 

f ?Fr!%«T ^ 

O Arjuna possessed of long arms, mind Is definitely 
fickle and very difficult to control. But that can, O son 
of Kunti, be kept under control by repeated application, 
and absence of affection or attachment. 35 

[Mind is very fickle itideed and it is a most difficult 
task to keep it under control. Repeated efforts, however, 
coupled with absence of attachment to objects of enjoyment 
enable one to keep it under control. 35] 

(35) In this verse the Lord has very skilfully and 
briefly declared the means of keeping the mind under con- 

would insist on another task being assigned to him or else 
threaten the matter that the latter would be devoured. 
Some days had passed in keeping with this agreement be- 
tween the master and the servant. And now the master 
began getting reduced on account of the anxiety as to the 
new work to be assigned to the servant. This same is the 
condition of the self which has the servant in the form of 
the mind at its disposal, Arjuna is afraid of this. He, 
therefore, salutes the Lord and prays to Him, ‘OLord' 
does Arjuna say, ‘this mind is very fickle; it is impossible to 
control it in the same way in which it is to control 
wind.’ *What should be done? ’ Arjuna further asks and 
says, “tell me, O Lord, as to what is the means of controll- 
ing the mind." Having beard this question the Lord 
answers — 



Verse 35 


159 Controlling the Mind. 


trol. The means is conveyed by just two turms viz^ 
(1) dhhyasa or repeated effort and (2) vair^gya or absence 
of attachment. Just this is the means of keeping the mind 
under control. There is an extra-ordinary quality with 
which the mind has been endowed. It is that the mind be- 
comes firm or steady in just what it likes and that it doea 
not even so much as wish to move in the direction of 
what it does not like. This is the inherent quality of the 
mind. To be able to keep the mind under control,* it 
therefore is necessary to act in keeping with its quality* 
Hence have the two terms abhyasa and vairagya been 
employed and the two ways indicated. One must not go 
along an evil parh. With this end in view one must sec to 
it that one has no attachment to evil objects of enjoy- 
ment. The mind would never go in the direction of what it 
has no attachment to. If there would be absence of atta- 
chment to enjoyment, a man would never take any de- 
light in enjoyment. 

An example is cited in explanation of this: Though a 
man likes union with a member of the opposite sex, he is 
averse generally to the idea of a anion with such respect- 
worthy women as his mother, sister or with his daughter 
and the like. For, that is an abominable act. His mind is 
already so trained and disciplined and hence is averse to a 
union of the type referred to above. It is only natural for 
a person to abhor such a union. A man’s mind has not^ 
however, a similar attitude towards his wife and other 
women and hence it is perturbed — becomes unsteady-at 
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the sight of such women. If his mind has developed an 
attitude which makes him feel that this enjoyment is cen- 
sure-worthy, a thing to be abhorred and detested, even like 
tasting excreta, he would never be attracted by the objects 
of enjoyment. 

A man wants dainty dishes. His mind is attracted by 
delectable preparations. His mouth begins to water at the 
sight of sweet dishes. If, however, he knew that there is 
poison mixed up with such dishes, he would at once turn 
away from such food. He would not then even so much as 
touch that food. Why does this happen? Only because his 
mind turns away from that kind of food. His mind is tho- 
roughly convinced that the eating of such food is fraught 
with the most disastrous of consequences and therefore his 
attitude towards the food which makes him run away 
from it. If a similar attitude be developed by him regarding 
the objects of enjoyment, his mind will be without any 
attachment to them and would not again be attractred to 
the objects of enjoyment. 

Delight so many times the one which one has on 
having enjoyed the objects of enjoyment is had by one 
out of one's own self. If a man realises this, he would never 
pursue the objects of enjoyment. For no man would be 
prepared to lose the greatest of happiness for the sake of 
petty pleasures. Thus on having thought of the misery 
accompanying the objects of enjoyment, a man becomes 
averse to them. This kind of absence of attachment result- 
ing from thought ^nd meditation and so necessary for 
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making the mind steady, firm and serene is an imperative 
need of human beings. About absence of attachment the 
Toga-system says — 

‘The name for the process of bringing under control 
the desire for objects perceived directly or learnt from 
books etc (ctrsta and ^nusravmu) is ‘absence of attach- 
ment." 

Yogadarsana 1, 15, 

That (absence of attachment reaches its) highest on 
the realisation of the Purusa i. e. the highest self, 

ibid 1, 16. 

[Read: — Dr sanusravaihavisayavitrsnasya 

vasikarasamj^a vairagyam 1,15, 

and 

Tatparam Purusa khyatergunavaitrsnyam 2, 26] 

The purport of these passages is: When the aspirant’s 
mind is free from longing for the objects of enjoyment 
directly perceived or learnt from books etc; when his mind 
is averse to enjoyment he has a sort of abhorrence for those 
objects and he begins feeling that his senses are difinitely 
under his control. When ones feels quite sure that one’s 
senses are under one's cotitrol, one is said to have acquir- 
ed ‘absence of attachment (vairagya).' This absence of 
attachment reaches its zenith on the realisation of the 
highest self as a result of a sense of contempt having been 
developed for the constituents of primordial Matter (Pra- 
krti i. e. Sattva, Rajas and Tamas). At this stage the abse- 
nce of attachment is said to be at its highest ’ or the most 
perfect absence of attachment.' 

U 
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An average person need not acquire this much ‘abse- 
nce of attachment/ If the shortcomings inherent in all 
enjoyment of objects is properly observed, enough absence 
of attachment for one’s purpose can be secured. The 
greater the absence of attachment, the further would a 
man run away from enjoyment and the greater would be 
his spiritual progress. Thus then, along with the acquire- 
ment or cultivation of absence of or freedom from attach- 
ment, there must be repeated application to yogic exer- 
cises too. This is what Patanjali has to say about this in 
the yoga-system : 

“Effort to remain there — in the state where goodness* 
(sattva) prevails — is repeated application." 

Read: Tcitra sihitau yatnah abhyasah) 

Yogadarsana 1, 13; 

and further — 

“This has a firm ground secured for itself when re- 
sorted to for a long time, without interruption and in a 
perfectly systematic manner. " 

(Vide: Sa tu dirghakHa-nairantaryasatkara-sevito 
dr^habhumih) ibid 1, 14, 

A man’s mind is ever wandering in the spheres of the 
attitudes prevailed by the elements of goodness, activity 
and ignorance or sloth. Due to the attitude determined by 
the prevalence of the element of Tamas, inertia is increas- 
ed, while due to the attitude determined by the prevalence 
of the element of Rajas eager pursuit of objects of enjoy- 
ment is increased. The presence of the element of good- 
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ness is generally seen to be there in a far lesser degree in 
men than that of the two other elements. A man is seen to 
be more influenced by the Rajas, and Tamas elements. A 
roan would be able to know definitely his own position in 
this connection, if he only devoted his attention to the 
consideration of the question as to whether his mind is 
attracted by sloth or pursuit of objects of enjoyment or 
love of the highest lord. A man should before all else 
decide as to where he is vis-a-vis these three elements and 
then should endeavour to go past the stage where he 
finds himself. This endeavour to go beyond the stage — 
necessarily low — in which he finds himself is abhyasa. 
This becomes perfect when carried on for a long period of 
time and without interruption. 

‘By repeated application and absence of attachment 
there is the inhibition of that. 

(Read — A bhyasa-vairagyabhyam tannirodhah ) 

Yogadarsana 1, 12. 

If the mind is to be made steady, full of peace and 
serious about the achievement in view, absence of attach- 
ment should be maintained — nay developed — and then as 
stated earlier endeavour should be repeatedly, uninterru- 
ptedly fora long period of time. This done, spiritual per- 
fection is attained-whatever the fickleness of the mind, 
whatever its disturbance, this means is sure to remedy 
the state of affairs and make the mind steady, firm and 


serious. 



Bhasrawad-Qita 164 Chapter VI 

3(Tisr«r?iir«5TT ^'srnr fT% ^ *it%: i 

g «T?r?TT 5T<f4’f5^Fg«<n«i?r: d^^ii 

By a person not controlling his self yoga (path of 
disinterested action) is diiicult of attainment; by 
him, however, who keeps his self under control and 
strives, the same {yoga) is attained through diverse 
means — this Is My opinion. 36 

[He who cannot control himself cannot practise yoga. 
It goes without saying that he cannot attain perfection in 
yoga. He, however, who is ever endeavouring, repeatedly app^ 
lying himself to the task and devoted to self-control, practises 

The mind cau^s agitation (pra-mMhi), This has to be 
well borne in mind in this context. In the question put to 
Srikrisna by Arjuna, this term (pra-mlthi) has occurred 
in the immediately preceding verse only. Like a churn- 
ing rod which separates butter from the milk churned, the 
mind churns the whole body and extracts the essence 
from it and throws that essence away. As long as a man 
subjects his mind to control, it remains controlled. But 
once a man is attracted to enjoyment the mind causes 
such a disturbance, such an internal agitation, that there is 
an all-sided perturbance and cessation of peace. It 
appears that all previous endeavour has come to naught. 
Owing to this extremely agitating nature of the mind, the 
means to curb it must be employed, without interruption, 
very carefully, for a long period of time. Even if there is 
the slightest inadvertance or lack of care, it would cause 
a havoc. Hence doth the Lord state f u rther — 
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yoga by means more than one and wins ultimate perfection. 
If there is the right kind of effort put in there would 
be success. Otherwise how can there be even a remote possu 
bility of spiritual perfection being attained ? 36] 

(36) This verse is quite clear. Whosoever would try 
would win perfection. The one not putting in any effort 
would fail. There can be no two opinions about this esta- 
blished conclusion. 

As is stated in HathYoga — 

‘There would be attainment of perfection by one who 
is devoted to action; for the actionless how can there be 
any [the remotest] possibility of success?’ 

( Vide — Kriyayuktasya siddhih syat, akriyasya katham 
bhavet) 

This is a well established principle accepted on all 
hands. All the same the terms samyatUma^ vasyatma and 
asamyatatmi in this verse from the Gita (VI, 36) are par- 
ticularly important. There is a similar difference in the 
achievements of the samyami, the self-controlled, and the 
asamyaml or the not-controlled. One who has held under 
control all his powers is by virtue of his being thus self- 
controlled called samyatatma. Here the term atma does 
not signify the self or the mind alone. To take samyat^tms. 
as signifying one who only controls his mind would be a 
mistake. The term samyatUm^ here stands for one who has 
completely controlled himself. A man is endowed with 
self, intellect, mind, the aggregate of sense-organs, body 
and limbs. One who controls each one of these i. e. one 
who controls all these and controls all these completely is 
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samyatitm^ properly so called. He who controls all his 
actions, emotions etc., is, samyatama. Intellect helps one 
understand. Now in the understanding made possible by 
the intellect just as there is the knowledge of Brahman, 
there is all other knowledge too. In the secular knowledge 
there are many things good as well as bad. Accepting only 
the good in this respect and leaving all bad to itself is the 
samyama or control in this respect. The mind conjectures 
rightly and wrongly, chooses, thinks,reflects. This is the 
very nature of mind. The mind would be brought under 
control by paying attention to the right kind of duty and 
avoiding always the fascination for wrong things and 
acts. Thus ought every sense-organ too brought under 
control. 

The eyes should see such objects as would be bene- 
ficial to one and should avoid all others that would be 
not-beneficial. The ears should listen to noble thoughts of 
the exclusion of the ignoble ones. The tongue should utter 
words such as would bring about one's good avoiding by 
all means the utterance of such others as are evil. The 
sense of taste should taste only such articles of food as 
are wholesome and avoid such as lead to a disease. Thus 
should all the dealings of the body be noble, the harmful 
dealings being avoided as a rule. Even when going to a 
gathering of people thought should be devoted to the 
question as to what type of people they are. If going to 
the gathering ensures good company one should go. If 
otherwise, one ought not to go. Even while deciding the 
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books for one’s reading, care must be taken that only such 
of them are selected as encourage pure and noble thoughts 
leaving such as excite passions severely alone. Thus in 
every movement — even the slightest — everywhere, in, 
regard to every act, utterance and thought, there is 
consideration of control to be exercised. Every movement 
and absence of movement of man is thus connected with 
control as it were. There is not a single deal not connect- 
ed with control. One who controls himself in respect of all 
these kinds of dealing set forth so far, is samyatama. All 
others are asamyathtma. Hence hath the following been 
said at Gita VII, 3, 

“Some one from among thousands of men tries to 
secure perfection. And even of those who try and succeed 
some one knows Me in my essence." This has been stated 
just because even while endeavouring to attain perfection 
being a sayfiyatatma fully is extremely difficult. How one 
should examine all one's dealings with a view to being a 
samyatatma of his kind has already been indicated briefly. 
Even after efforts have been put in, some kind of deficiency 
in some measure does remain in some respect or olheirs. 
And where there is deficiency, there is asmyama that 
takes place and spiritual perfection is to that extent rend- 
ered something remote. Hence due care has to be exercised 
all the while. 

If full spiritual perfection is to be attained then, full 
self control ought to be exercised. Thus even after having 
become one with one’s self under control (vasyatma), one 
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must continue one’s effort (yatata), one must put in the- 
highest amount of effort possible. One who is putting in 
effort (^yatnavan) is called by this other name viz, yogl^ 
one who is practising yoga. It only follows that one who 
does not put in any effort cannot be a yogi. 

The word which must be carefully considered here- 
after is this connection is ‘upayatah'. There must not be 
only one means (upayaya) employed by the aspirant. The 
means must be diverse. If one kind of means does not lead 
the aspirant to the goal, he must employ another kind of 
the same. All these are best learnt from one's spiritual 
guide (guru). A competent spiritual guide leads his pupil 
to the goal by a number of means. One must try to find out 
the means for oneself too. If a person finds it impossible ta 
practise the various (yogk) postures, another cannot exer- 
cise breath-control. No effort is possible for some. What 
should be done under such circumstances? The many 
devices by which the pupil has to be made to try are 
themselves called here as upayas. As these are very 
important in mastering the yoga, readers can only ill afford 
to ignore them. 

There is an important doubt that arose in the mind 
of Arjuna; If an aspirant begins to practise this yoga and 
if he breathes his last before the attainment of spiritual 
perfection, what would he get? He had of course given up 
worldly enjoyments with a view to the attainment of 
highest spiritual perfection. And before the attainment of 
this spiritual perfection he departed to the yonder world. 
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( 13) The eourse followed by the one 
who has fallen off from Yoga. 

3t|5i q^»Tr«^t%?T*TrJT«: i 

»rsrr%8r n^iqrrsr rni^^f a^oi; qr% wHW 
nasw «5rq ^or i5wni?qd'sr?T: » 
rq^q: ^5rq^qr55q‘ 

Arjuna asked — O Krishna, if [an aspirant] pos~ 
sessed of faith but unable to put in adequate effort has 
his mind fallen off from yoga, what course does he take 
[or what goal does he reach], having failed to attain the 
highest spiritual perfection? 0 you possessed of long 
arms, does he not, fallen from both (worldly happiness 
and spiritual perfection) without any resort, alto- 
gether deluded on the path of Brahman, not get him- 
self destroyed just mindway even like a broken cloud? 
This doubt of mine, O Krisna, it behoves thee to remove 
to tally. For, none except thyself can be had for the 
clarification of this doubt. 37-39 

[^Sor}ie aspirants are full of faith in the path of 
^yoga\ They also try to some extent with a view to master- 
ing the discipline of 'yoga^ but ar^ unable to accomplish 
full mastery in the absence of the requisite amount of 

What course would he follow under these circumstances?, 
All aspirants have to consider this question. Readers 
should therefore, carefully follow the answer given to the. 
question by the divine lord : 
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endeavour. At about this juncture sowe unexpected difficul- 
ties crop up. The aspirant begins to suffer on account of 
some disease. He cannot any longer pursue his path for 
want of energy and only this partial and therefore in- 
adequate effort to his credit^ he departs from this world* 
What is the condition reached by such an aspirant who 
has fallen off from 'yoga'? He evidently was a pilgrim 
who had started for the City of Brahman. Unfortunately 
neither has he reachedthe City of Brahman, his destination, 
nor has he been able to enjoy the pleasures of this world 
to his heart's content. Does such an aspirant unsuccess- 
ful in winning spiritual perfection not get himself destroy- 
edin the middle of the path? This doubt very much afflicts 
our mind at this stage. It is necessary to have the doubt 
removed or laid at rest 57-39] 

‘(37-39) ‘Of a person who has fallen from the yoga 
i.e. of one who has only half mastered the discipline (of 
disinterested action) what happens to be the condition?' 
— is an important question. This doubt assails the mind of 
every aspirant and those who are no aspirants but are 
found of indulging in all kinds of talk — especially irres- 
ponsible — and who are in the habit of glorying in intro- 
ducing such doubts with the sole purpose of silencing 
others never lose the opportunity of cornering others who 
believe in the attainment of spiritual perfection. We need 
not waste our time here over the non-aspirants doubts. 
For, a consideration of their doubts is likely to lead to no 
'benefit worth the name. But the doubt as to what happens 
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to a person who has fallen off from yoga assails the mind 
even of a sincere aspirant. The doubt, therefore, assumes 
importance and requires full consideration. * The path 
which I am traversing would not lead me to the destin- 
ation, if before my reaching there death overtakes me. 
As the path would remain untraversed, as the means 
would remain unsecured, there would be no spiritual 
perfection won at all. For the attainment of the highest, 
I have already deprived myself of worldly pleasures. The 
process of attaining perfection remained incomplete and 
consequently owing to failure in reaching the goal I have 
remained far far away from the higher world. Thus have 
1 lost one thing as also the other. The partial achievement 
il have to my credit in this life will be of no avail in the 
next one evidently because the body the environments 1 
would have in the next birth .would be altogether different. 
And there is one more relevant question; What guarantee 
is there regarding the nature of the body I am to have in 
my next birth? Thus a fall from yoga is seen to lead to a 
very heavy loss, to a disaster, in fact. It, therefore, is 
necessary that the question be fully considered. 

Men are pilgrims who have started on the way to the 
City of Brahman. They all start from the village of the 
Mundane Existence (samsara-grama) and proceed along 
the path of the City of Brahman. If they would continue 
stay in the village of the Mundane Existence they would 
jget some small measure of happiness. If , however, they 
reach the destination, the City of Brahman, they would 
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<T(«f Jirg^r i 

!r fk 5^“/^ cTW fiSoil' 

urar 3oq‘®?rt^^3Ricwr 5iT»ar?ft: ^rui: i 
aftflarr Jir^ ?Tl*r«tfS(*T3rw^ iia?ii 
3 T?i^( ^rRrirm? 5:^ ^fwerrq^ 1 
5^vr?r^ 5y>^ stpi? 118 ^ n 

?T?m ^ ?T^ IJ!?: ?n%^r 118^11 

win for ever the empire of uninterrupted bliss. There is 
not the least doubt about it. But if they remain suspended 
in the middle [ — Trisanku like — ■], what would be their 
condition like? This is the doubt that has been raised 
here. 

Clouds have the sky for their abode. If a cloud is in 
the sky or high up in space, it would appear very beauti- 
ful. If it pours itself down on the earth, it would be possi- 
ble to say that it has enhanced the beauty of the earth. But 
if it is neither in the sky nor down on the surface of the 
earth in the form of a shower thus feeding the growth of 
vegetation there,— if it gets itself destroyed just in the 
middle as a result of rarification, its exi5tence as a cloud 
would be rendered futile indeed. 

Thus is a person who has experienced a fall from yoga 
reduced to a terrible condition. This is what one is natura- 
lly inclined to feel, But what is the truth about the 
matter? Let us just learn the answer to the question in the 
ambrosial words of the Lord himself; 
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®^5Ttsf<r mi I 
?ns^a8rTf^q^ ii38n 

qrfcr hS'^ii 

The divine lord said— “Neither here in this world, 
O son of Prtha, nor over there in the yonder, does his 
destruction take place. For no person who does what is 
(auspicious i. e.) good, O dear, reaches an evil state. 
Having reached the worlds secured by meritorious deeds 
and stayed there for many years is a person, fallen 
from yoga, born in the family of the pure and the rich. 
Or (alternatively) [is he born] in the family of the 
intelligent followers of yoga. This birth of such a 
nature is what is very difficult to secure in this world. 
There does he secure, O you that give delight to the 
family of Kuru, that (association with i. e.) possession 
of [past] intellectual impressions in the earlier exist- 
ence and then does strive to win ever greater perfec- 
tion [than before]. By that very application [to the 
path of the yoga discipline] of the earlier existence, he, 
having become one without independence as though, 
is dragged [towards highest perfection]. Even one who 
desires to know Brahman goes beyond [the mere] 
verbal Brahman. Later, striving through effort, the one 
who has resorted to yoga, with impurities purified, per- 
fected through [a series of] many births, ultimately 
reaches the highest state. 40-45. 

[ Whosoever acts well or does good things is free from 
any fall or spiritual degradation. One who practises yoga. 
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therefore, would never be a loser in any way, This is the right 
way of understanding the answer to the important question 
under consideration. If a person dies m the course of his 
practising yoga, he will win the best and most holy of worlds 
earned by his meritorious deeds. He will rema in there fox a 
long period of time and then at the right moment be born in 
the family of righteous people possessed of wealth and means. 
Or else, he will be born in the family of yogins who have 
acquired knowledge. To born in the family of yogins in this 
way is indeed an opportunity very difficult to get. Having 
this been born he again secures the best impressions he had on 
his mind in the earlier birth. They get themselves accumulated, 
in his mind and he then begins his further progress on the 
path of spiritual perfection. Due to the excellent impressions 
of the previous btrth (or births), he is irresistibly drawn to- 
wards spiritual perfection. In shorty the efforts put in by him 
during the earlier existence prove helpful to him even in the 
new birth and he begins traversing the path further. Between 
the two persons, one of whom is striving hard to master the 
yoga discipline and the other who has only verbal knowledge 
about Brahman, the former is far far superior to the latter. 
For, he does something and wins the reward of his effort. 
The rest of the effort for winning spiritual perfection he puts 
in during the subsequent existence. Thereby does he get his 
mind purified. Ultimately does he become free from evil, al- 
together purified. Thus by his effort of mastering the yoga 
discipline spread over many births does he become perfect 
and finally does he succeed in reaching the state peculiar to 
(lit related to) Brahman. 40-45] 

( 40^45 ) “ Never does a man doing what is auspi- 
cious get himself destroy ed,^'^ This message of the divine 
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lord, we are getting here for the very first time. This 
message inspiring fearlessness among us deserves to be re- 
membered by every one of us all the time we are striving. 
“Come what may, the pilgrim of the path of the auspicious 
or of the path of spiritual perfection is never lost.” This 
declaration of the divine lord all aspirants ought ever to 
remember. No one should desist from a good deed that 
has been undertaken. If not during the existence in which 
it IS started, the deed bound to yield its fruit in the 
next. Auspicious deed done would never be lost. This 
faith must be ever present in the mind of every aspirant. 
One must ever be engrossed in doing what is auspicious, 
irrespective of the thought regarding the obtainment or 
non-obtainment of the fruit. This is the one pure deed 
that a man ought to practise. Even if the body falls off 
while carrying this out, there is no harm. For the body 
that would full off would be succeeded by another and the 
former latent impressions would remain unchanged and 
steady. Thus there is no harm to be sorry for, no loss to 
mourn. 

As a person who earns his living by business sells 
some of his wares on a particular day, then at the end of 
the day goes to bed, and resumes the sale of his commo- 
dity the next day; as he gets the profit realised by him in 
his dealings of the earlier day as it is safe in his treasury; 
as he puts together such profits and continues gradually 
prospering in business; — even so any life is but a day in 
the whole career of an individual being. During the day 
the person carries on his trade or dealings. Then doth the 
neight in the form of death set in. Then dawns the 
next day which in fact is the person’s next birth. During. 
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this latter, he does get all he had acquired in the earlier 
birth even like cash deposited in a treasury. He starts with 
this and makes large profits i. e. further spiritual gains. 
This is the story of a man's winning spiritual perfection. An 
aspirant has thus to take a very broad view of his life. He 
should not accept the wrong view that life is what has 
birth as one termining and death as another. He should, in- 
stead, realise that life begins with one’s coming into 
this world and ends with the attainment of the state- 
peculiar to Brahman (Brahmi sthitih). None should forget 
this. 

Such then is the great extent of a man's life. Through 
ignorance, however, he thinks that his life stretches from 
the moment of his birth to the moment of his death. It 
would be a folly on the part of a man to imagine that his 
life extends from the moment he wakes up on a fine morn- 
ing to that when he is overpowered by sleep at the end 
of the day. Similarly it is a folly to think that a man’s life 
is caught up#between the two moments — the one when he 
was born and the other when he breaths his last. Man 
was ‘born’ the very moment he became manifest in the 
course of the rotation of the wheel of the universe. He 
would pass away only when he succeeds in attaining the 
state peculiar to Brahman {Brahnix sihitih),¥ie never would 
die though curiously enough he ever is afraid of death 
because of his ignorance. He mistakes due to ignorance the 
destruction of his body as his own destruction and thus is 
full of apprehension. 

Relation to life and death 

A man has three bodies — the gross body, the subtle 
body and the cause- body. The gross body is both born and 
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‘destroyed. But the birth and death of the gross body are 
just the birth and death of the gross body. The subtle body 
is affected by neither of the t a^o. The subtle body too is 
born and destoryed. Like the gross boby the subtle body 
is something apart from, something different from, the 
cause-body. The two — gross and subtle bodies-have 
birth and death. But a soul has one more body-the ‘cause- 
body’- and this endures till the attainment of one's 
salvation. 


Life uninterrupted 

The birth and death of every body referred to above 
are in fact the birth and death of only the gross and the 
subtle bodies. But the cause-body of a man remains with 
him till he wins his salvation. In this body are accumulated 
all his latent impressions. The real human life is life which 
remains uninterrupted even after thousands of births and 
deaths have taken place. That life is the life of a mans 
cause-body. This is that aspect of human life which every 
■ human being must especially consider. This is the genuine 
thing, no imitation or fake. Whatev^er good or evil is done 
in the gross body gets itself accumulated in this in the 
form of latent impressions. Whatever the thought, 
utterance or action on the part of a man, the good or evil 
influence of the same does find a place for itself here in the 
cause-body. A man's virtuous and vicious life is here as it 
were in a subtle form. It therefore behoves a man ever 
to maintain the purity of his thought, word and action. 
Impurity should never be given any scope, for, all impu- 
rity will have to be washed off or wiped out sooner or later. 

Hence has it been stated here that a person practising 
12 
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auspicious deeds never gets himself destroyed. If an 
aspirant dies before the attainment of spiritual perfection^ 
all his latent impressions get themselves accumulated in 
this cause-body of his. The destruction of the gross and 
the subtle bodies does not in any way affect the cause 
body or the latent impressions accumulated therein. This 
is the very secret of our life. An aspirant who knows it; 
who knows this great truth, would never violate real 
duty for the sake of the protection or safety of the gross 
body. He would, on the contrary, gladly allow his gross 
body to be destroyed for the sake of the protection or 
vindication of true duty. For, the gross body is to get itself 
destoryed one day or the other. The one who is going to 
remain uninterrupted ( and eternal ) is another and he 
is the subtle principle. 

The destruction that Arjuna was afraid of was the 
destruction of this gross body. In the ever-continuing, 
ever-flowing stream of the life of an individual being(jiva), 
this gross body is but a drop. If the uninterrupted life of 
an individual in its completeness were to be harmed on 
account of this gross body, what person, having the right 
kind of knowledge, would try to protect this drop, a gross 
body? Therefore doth the divine lord suggest here to 
Arjuna- ‘O Arjuna ! if you were to practise the auspicious 
deed in the form of the attainment of yoga, it would 
neve^ be destroyed. For the purpose of the life of this 
gross "body, don’t you mar the uninterrupted life of the 
soul.’ To imagine the life of this gross body to be the 
\ 7 h 0 le life is the greatest of delusions, the height of igno- 
rance. 



Verses 40-45 


179 Person fallen from Yogra. 


The state of a person fallen off 

FROM YOGA 

If a person dies while he is practising yoga — doing 
good things in keeping with the yoga disipline — what 
would be his condition? What would be the future of such 
a person? For the removal of this doubt is the Lord mak- 
ing the clarification::- Persons fallen off from yoga reach, 
after the destruction of the mortal coil, the worlds where 
meritorious people dwell and where they enjoy the fruits 
of their excellent deeds {punyahxian lokan prapya). Having 
stayed in such worlds for long (sasvatih samah usitva ) 
come down to this mortal existence, are again born as 
denizens of this human world, for traversing the remain- 
ing part of their path. 

It is difficult, if not impossible, to calculate the period 
of their stay there in the worlds of the meritorious. For, 
the period of stay is dependent on the measure of the 
good deeds done by a person (kfine punye martya-lokant 
visanti). As soon as the stock of meritorious deeds standing 
to one's credit is exhausted, one has to return to the mor- 
tal world. There is no escape from being born again as a 
human being. Here there is the phrase 'sasvatih sam^h* 
which has been used. Now sasvat’ samaya signifies eter- 
nity. But this meaning is not intended to be conveyed 
here. The word sasvata has, however, no other meaning. 
Now if a person is to dwell in these worlds for eternity, 
there can be no coming back to the mortal worlds. And 
if there is a return to this world, if a person is born again 
in this world, dwelling in those worlds for eternity is im- 
possible. To avoid this dilemma all commentators have 
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expounded the phrase ‘sasvatih samah’ as meaning ‘many 
many years.’ But there is no authority to support the 
equation 'sasvatih s= many.’ All lexico-graphers take the 
word sasvata to mean infinite, endless or eternal. It is, 
therefore, necessary to consider the phrase ‘sasvatiA samaW 
in a detailed manner. In the Upanisads as well as in the 
Gita, the term has occurred on a number of occasions. To 
turn to these occasions and the uses to which the word 
sasvata is put; — We may first think of the term Sasvata 
used of the soul ;~ 

1 Ajo nityobh. saivatoyam pur^nah 

(i. e. This one is without a begining, ev^erlasting, 
eternal, ancient) 

Katha Upanisad II, 10 
Bhagavadgita II, 20. 

2 Sthirah. s^svatah 

(i. e. firm or steady and eternal) ' 

Maitri Upanisad II, 4. 

3 Sasvafam sivam acyutam 

(i. e. eternal, auspicious never falling) 

Mahanara. XI, 3. 

4 Sasvatam s^ntam sad^Hvam 

(i. e. eternal, full of peace, ever auspicious) 

Nri. Pu. V, 10 

5 Sasvatam vai pur^nam 

(i. e. eternal and indeed ancient) 

A, Sira. V 

6 Saivatena vai puranena urjen<^ 

(i. e. by the eternal and indeed ancient strength or 

lustre ) ibid. 
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7 Brahma ^svatam 
(i. e. Brahman eternal) 


Nada. XVI 


8 Sasvatam dhruvam acyutdm 

(i. e. eternal, everlasting, not-falling) 

Tejo. VIII 

9 Krsno Brahmaim sasvatam 

(i. e. Kr?i)a is Brahman itself, eternal ) 

Krsna Upa. XIV 

10 Purusam susvatam divyam 

(i. e. The person, eternal, divine) 

Bhagavadgita x» 12 

11 Tvam avyayah sas^^ato-dharmagopta 

(i. e. Thou immutable, protector of duty which is 
eternal) ibid XI, IS 

12 Sasvatasya ca dharmasya 

(i. e. and of duty which is eternal) 

ibid XIV. 27. 

18 Sasyatam padam avyayam 

(i. e. The eternal position or place, not decaying) 

ibid XVIII, 56. 

14 Sthanam prdpsyasi sasvatam 

( i. e. the place eternal thou shalt reach) 

ibid XVIII, 62. 

The gist of these passages from the Upanisads and the 
Bhagavadgita is that Brahman, Paramatman, Purusa,Siva, 
Sadasiva, Krma Dharma, Paramapada, Paramasthana 
—each one of these is eternal. [It is only meet to re- 
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member in this connection that the terms Sad^Hva, 
Kfsna etc. employed here signify only the highest self in 
this context] . 

The term Sasvata here means ever, all the time, 
eternally, till infinity. But this meaning is not conveyed 
by the earlier cited phrase from the Gita — sasva/ih samah. 
For the intermediate stage of one who has fallen from 
yoga cannot be eternal. The aspirant has to return to the 
mortal world from there and proceed further along the 
path of spiritual progress. Now let us consider the use to 
which the word s^svata is put in other passages. 

1 Sa lokam ^gacchati asokam ahimam tasmin vasati 

sast;afih samah 

(i. e. He comes to the world free from grief, free 
from cold. Therein he dwells for years unending) 

Brhada Upa. V, 10, 1. 

3 Arthan vyadadKat ^asvafihhyah saimhhyah 

(i. e. created objects for years unending) 

Isa Upa. VIII. 

3 Tesdm sukham sdsvatam netaresam 

(i. e. to those persons becomes available happiness 

eternal, not to others,) Katha Upa. VI, 12 

Sve. Upa. VI, 12 

4 Tesam santih sasvati netaresam 

' (i. e. to those persons becomes available peace eter- 
nal, not to others) 

Katha Upa V, 13. 

Brahma. Ill 
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5 Kuladharmacsa ^ivatah 

(i. e. family-duties which are enduring) Gita I, 43 

6 Suklakrsna gati hyete jagatah sasvate mate 

(i. e. those are decided to be the paths of the world, 
the bright and the dark, — ^the ever existing ones) 

Gita, VIII, 26 

The term sasvata in many of thes6 passages signifies 
eternity; in some, however, it means for a long period of 
time. Even after having considered so many relevant 
passages we have not been able to arrive at any critarion 
or cruaial test throwing light on the precise meaning of 
the term under consideration. 

The Christians and Mahomedans of our own times 
believe that after the fall of the mortal body the soul in 
it remains permanently and that when the day of judg- 
ment dawns, all people rise from their graves, the Lord 
ascertains the meritorious and evil deeds done by them 
and assigns to them heaven or perdition for eternity 
accordirg to their deserts. In this account of the belief of 
the Christians and the Mahomedans there is the descrip- 
tion of a permanent state. The cause of this is that those 

who have tried to render the term ‘sasvata' from the 
Gita, have not been able to decide as to which of the two 
meanings ‘for eternity* and ‘for a long period of time’ is 
to be assigned to the term under consideration. If they 
were able to arrive at a decisive conclusion, they would 
have remained content with ‘for a long period of time’ as 
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the meaning of sasvata and the delusion that has found 
a place for itself in the belief of these people and in 
similar beliefs of others would have had no scope for 
itself. 

The state beyond time 
The state immediately following a person's death 
cannot in fact be permanent or eternal.lt can only obtain 
for long period of time. And there is another point viz.> 
the state following the loss or cessation of the gross and 
the subtle bodies i. e. the state which is beyond the 
cause-body, is one that defies description in terms of time 
(or measure of time) as in it there is the state past time 
that is intended to be referred to. While a person is asleep 
be has no experience of time, he is not conscious of time.. 
We refer to a clock before going to bed and again after 
being awakened the next morning and infer the time that 
has intervened. But if a person is awakened at that very 
hour after two or three days more, he would not be able to 
have any idea at all as to the number of hours he has been 
asleep. A man going to bed at 10 P. M. and getting up at 
4 A. M. naturally has ten hours sleep. If, however, he has 
another twenty-four hours' sleep or forty-eight hours' sleep 
and thus rises at 4 A. M,, he would have no idea of the 
24 or 48 hours that would have thus intervened. It is a 
different matter that he would come to know about this 
interval by referring to the calendar. The cause of this is 
that he has reached such a state of bhuma or amplitude 
that there he goes past both time and place. After death 
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also this very state is reached and hence it is impossible 
to say * this is the year of numbers spent in this state/ 
For, if there is a stay of a very short while in that condi- 
tion, it is quite possible there here in the world of the 
living many many years have passed or rolled by. In order 
to describe such an uninterrupted life as this, it is prob- 
able, the phrase sasvatih samah has been used here. 

AUSPICIOUS Birth 

The birth after having stayed in the sacred worlds of 
the meritorious, as described above, is called ‘auspicious 
birth.' For, he is born in the family of the rich of, good 
conduct or in that of the yogins. He is born in the family 
of such meritorious and holy persons endowed with the 
requisite equipment for spiritual perfection as to make his 
further progress along the spiritual path quite easy. As a 
result of this, there in that house, he hears good words, 
watches good conduct, imitates good behaviour right from 
childhood and thus day after day he only marches for- 
ward along his path of perfection. As he is born in the 
family of those who are richly in possession of pure con- 
duct and as from the moment of his birth he has within 
him the purity of semen, his body is absolutely pure. As 
whatever he eats and drinks as also his personal thoughts 
and behaviour are spotlessly clean, as the limits of duty 
are properly adhered to by him, there is not any the least 
possibility of his degradation. Rightly is such a birth 
regarded as something very difficult to secure. 
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Holy house-holder-stage 

‘The holy house-holder's stage’ as it is sometimes des- 
cribed is the householder's stage of such yogins who are 
possessed of wealth and purity. Here sexual union at the 
proper moment {riu) too wins for them religious merit. For, 
souls eager to be born on the surface of the earth for 
attaining spiritual perfection are there wandering in space 
waiting for an opportunity to be embodied. They would 
not select men and women with impure conduct as their 
parents. But if they are noble and pure in conduct, such 
yogins in search of a new place to be born in would choose 
them as their parents and having practised the many 
means of spiritual perfection would continue along their 
upward path. Union of husband and wife in such a life of 
householders is a veritable sacrifice. The following descrip- 
tion of the union doing full justice to its noble nature and 
couched in terms worthy of its importance is well worth 
being considered 

"The young lady, O Gautama! is Fire itself. The male 
organ of generation is the sacrificial stick. The hair is the 
smoke... etc" 

(Vide — Yosa va Agmh Gautama tasyzh upastha eva 
samidh, lotnanidhumah, yonih arcih^ yad antah karoti te 
izngarah abhinandsh visphulingah tasmin etasmin Agnau 
devah reto juhvati tasya zhutyai purwsah sambhavati sa 
j'lvati) Bf. Upa. VI, 13. 

The union between husband and wife is here conceiv- 
ed as a great sacrifice. Here semen is offered as an ob- 
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lation and from this sacrifice arises Purusa. Semen is the 
most precious possession of men. As so precious an 
oblation is offered in this sacrifice, the religious merit 
secured after the performance of the sacrifice is extra- 
ordinary. But the merit can be secured only by such men 
and women i. e. by those of pure conduct. Every married 
person cannot secure it. By the gift (or oblation) of semen 
of this nature, is brought about the birth of a yogi fallen 
off from his yoga and the pure soul can secure further 
scope for his spiritual elevation. Blessed indeed are such 
house holders as they thus offer an opportunity to a yogi 
who is only too eagerly waiting for the same with a view 
to winning the highest spiritual perfection. It behoves 
every householder to be thus blessed. How few and far be- 
tween are, however householders of this type is what the 
readers should think for themselves. The house-holder’s 
stage in human life which thus is a source of religious 
merit has at present become a fruitful source of sin and 
evil. Nothing could be more deplorable than this in- 
deed. 

Obtaining latent impressions of 

THE past lief 

A child born in the family of yogins^ pure in conduct, 
is thus brought up in a sanctified atmosphere. There is no 
impure thought or utterance or behaviour for him to 
imitate . All latent impressions of the past life are there 
accumulated in his cause-body. On account of the aus- 
picious surroundings those latent impressions are re-awa- 
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kened and theyogin is naturally inclined to proceed further 
along his path of perfection. If in some cases, the envi* 
ronments of such yogins are seen to be somewhat different,, 
the inner latent impressious drag him all the same towards 
spiritual elevation and he becomes as though some one 
under external or extraneous influence, for a while not 
quite his own master, and being intent on the attainment 
of spiritual perfection quickly starts along the path. As 
there is no obstacle besetting his path, he easily wins 
perfection. 

Many persons are expert in verbal warfare or mere 
technical exposition in keeping with the requirements of 
the science of logic (sabdabrahmni msnStah). Though such 
persons are considered to be very clever, all their cleverness 
is restricted to dealings in words. A person who has the 
sincere desire to master the yoga discipline [and realise the 
highest] is undoubtedly far superior to such men (yogasya 
jijnasuh sabdabrahma ativartate) , it need hardly be said 
that a man who proceeds with the necessary efforts to 
master the yoga discipline is far far superior to those whose 
cleverness is confined to mere verbal warefare. Like a 
bath in limpid water, even knowledge which consists of 
words is sanctifying, purifying. But how can one who 
never takes a bath get the benefit? And yet a man who 
does not know all the advantages of a bath but has his 
bath everyday, is many times superior to another who only 
knows and describes the advantages without ever taking 
t\\e trouble to bathe himself. For, the former acts instead of 
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merely speaking. It follows then that a man who actually 
carries out the yoga discipline will get far more advantages 
than another who only theoretically knows yoga. 

Winning perfection 

Thanks to the latent impressions left on the mind in 
the earlier existence, a yogi is born in ideal circumstances, 
is brought up in the best of surroundings, and is intent on 
mastering the yoga discipline. While putting in effort 
(prayatnat yatamanah)^ the yogi has all sin of his washed 
away (^samsuddha-kilbisah) and securing more and more 
by way of spiritual elevation in every succeeding birth 
(aneka-janma-samsiddhah) reaches the highest goal ulti- 
mately (param gatimyiti). This evidently means that he 
thus has the purpose of human existence fulfilled, that he 
in the long run achieves all that is worth achieving. This 
is the highest state or the state peculiar to Brahman 
(Brahml sthitih). A man is born in this world just for the 
purpose of winning this highest perfection . There is, how- 
ever, no propriety in the insistence on achieving the high- 
est goal in the course of a single life. All that the aspirant 
can and must do is to strive and strive hard. Even if per- 
fection be not attained in a single life-time, it would‘be 
attained in another or in one later than that. The aspirant 
need not pay much attention to the time taken by the 
process. He ever should remember. — 

‘O dear one, no one doing what is good does ever 
reach an evil state. ’ 
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(na hi kalyana-brt kascit durgatim tita gacchati). 

Ever remembering this divine instruction a mai> 
should carry on his effort for his spiritual elevation and 
perfection. The aspirant should not be carried away by 
the consideration of the time-factor. For, it has been 
declared : 

*Even a little of this duty saves from a very great 
danger.’ 

(svalpam api asya dharmasya trdyate mahato bhaydt) 

Gita II, 40. 

‘At the end of many births, a person possessed of 
knowledge, reaches Me.’ 

(bahundm janmanam ante jndnavan mam prapadyate) 

ibid VII, 19 

‘Having attained the fullest perfection in many 
births, then, doth [the aspirant] reach the highest goal.’ 

(aneha-janma-samsiddhah tato *yati param gatim) 

ibid. VI, 45 

Latent impressions extending over many births are 
thus necessary. Hence it is meet to do one’s duty in a 
given life and to do it in the best manner possible. Thus 
would perfection be attained in the end. There would be 
no special advantage accuring to a man who unnecessari- 
ly hurries. In all achievements or attainments, the 
achievement or attainment of the yoga discipline, the 
mastery of the yoga discipline is the highest and hence the 
attainment of mrstery of yoga ought to be our objective. 
Now to turn to the inspiring words of the Lord regarding 
this — 
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Greater than those who practise austerities is a 
greater even than those who are possessed of 
knowledge, greater even than those who are devoted ta 
action. Hence do you become, O Arjuna, a yogi. Even 
among the yogis the one who, possessed of faith, resorts 
to Me with his mind fixed on Me, is by Me considered to 
be the best among yogis. 46-47. 

[A Yogi is superior to those who practise austerities, to 
those who are possessed of knowledge, to those who are devo- 
ted to actions. A man desirous of attaining perfection should, 
therefore, become a Yogi. Among these Yogis too, he who 
devotes his mind to the Lord and resorts to the Lord in faith, 
comes to be most dearly loved by the Lord and, it need 
hardly be stated, he quickly wins the highest perfection,. 
46-47], 


(46-47) It has been stated in an earlier section that 
no one who does good things, no yogi who acts well, ever 
gets himself destroyed. There are many auspicious deeds — 
e. g. practising austerities, to master the various branches 
of knowledge and acquire learning, to carry out whatever 
actions are laid down in the scripture, to master the J^oga 
discipline and to be devoted to the highest lord etc. Which 
of these ways is the most beneficial, the most wholesome 
and therefore the best? A question like this suggests itself 
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to our mind. By way of an answer to this does the Lord 
say that a yogi is superior to those who practise austeri- 
ties. The path of those who practise yogcL is superior to 
those who perforce subject themselves to inclemencies of 
weather viz, extreme heat and extreme cold, those who 
observe fasts, inhale smoke and undertake vows lasting 
for months such as ^candr^yana' etc and thus take to the 
path of rigorous penace. 

There is another class of persons — those who are 
possessed of knowledge-but only verbal knowledge (sabda- 
brahmani nisnatah. Bra. Bin. 17; Maitri, VI, 22). These 
are expert in lecturing, expounding and holding highly 
technical discussions. To listen to these people as they 
are giving their performance is to secure a sort of joy no 
doubt. But here the term jSani is understood to mean 
those men of knowledge who are masters of words but 
lack miserably in realisation. In the verse perceding the 
one under consideration it has been stated that — 

Even one who is [only] desirous of yoga is superior 
to a Pandit who has only verbal knowledge to his credit 
{Jijnasurapi yogasya sabdabrahma ativartate). 

That same truth is here conveyed by the clause — 

'superior to even those possessed of knowledge is a 
yogi: 

(Jndnibhyah api adhikah yogi) 

Erudition which is only verbal is of no use. It must 
at the same time be accompanied by the practical side of 
it viz. experience. 
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Those who practise actions laid down in the scrip- 
tures but do so ignorantly know no scientific or convinc- 
ing reasoning. Hence have the U panisadic seers compared 
these to blind men following other blind men ahead of 
them (andhenaiva myamdndh yathd andhah). These are 
devoted to actions-rites laid down in the scriptures. A yogi 
is superior to these. For, whatever he does, he does with 
perfect mastery and with equanimity. Hence is a yogi 
superior to a ritualist. 


Thus has it been pointed out here, nay stated in 
clear terms, that a yogi is superior to those who perform 
penance, indulge in theoretical discussions, are interested 
in exposition of scriptural injunctions (vedavada-ratah'). 
The word jnani which is used here occurs in between the 
word ‘tapasvi’ and the word 'karmi and hence by reason 
of close association with these it signifies mere general 
knowledge, knowledge of the various systems mere verbal 
knowledge. This knowledge is already censured by the 
terms ‘veda-vMa-ratdh’ (Gita II, 42) and again in the 
words sabdabrahma ativartate' (Gita VI, 44). At present 
these masters of mere words can be included in. those who 
practise austerities and those that are ritualists. The state 
of a follower of the path of knowledge is of the highest 
importance and highest superiority. For, that knowledge 
is knowledge that is beyond action (i. e. ritualistic action), 
beyond yoga etc, as it is the ultimate knowledge. Such 
knowledge cannot be inferior to yoga. Knowledge which is 
inferior toyo^a can be just verbal knowledge. Regarding 
this there is a dialogue between the sages Sanatkumara 
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andNirada occuring right at the beginning of the seven tb 
chapter of the Chandogyopanisad. That dialogue is weU 
worth reading. Narada approached the high-souled sage- 
Sanatkumara and began to tell ‘I have learnt all the Vedas- 
and all branches of knowledge; now instruct me.' Then 
did the competent tea.cher-(acarya) impart instruction to- 
Narada. This clearly shows that there is a stage of the 
nature of a mere verbal knowledge of the Vedic erudition 
and that there is another at once different from and 
superior to it. This is the stage of the realisation of Brah- 
man reached as a result of the initiation into the mystery 
by the competent teacher. In the absence of this initiation 
the pupil can never hope to attain this stage. Just this- 
principle is taught here (VI, 46—47) in the Gita. 

There remains a doubt still to be removed: Who is 


superior of the two viz,, a yogi and a devotee i.e. a follow- 
er of the path of devotion? The answer to this is given in 
the last verse of this chapter. The purport of the verse is 
that to the Lord, a devotee following the path or discipline 
of yoga is dearer than a mere devotee or a mere yogi. The 
Lord holds a devoted yogi or a yogi devotee dearer than a 
yogi or a devotee. Hence has it been stated that among all 
yogis ‘he who fixes his mind on the Lord and remains 
devoted to the Lord with faith is extremely dear to the 


Lord. 

The term yogi used here can refer to any one of the 
many kinds of yogis viz., a karmayogi (follower of the path 
c£ disinterested action), a hatha yogi (follower of the yoga 
of exercises where there are very difficult postures that an 
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aspirant has to learn and practise), a bkakti-yogi (follower 
of the path of devotion) or else it can- signify only the 
karma-yogi (follower of the path cf disinterested action). 
The main purport of this verse (VI, 47) is that yoga with- 
out devotion is of no avail, ^oga must be accompanied 
by devotion. Here there are three special or most 
important traits of a devoted-yogi or devout-yogi that are 
stated; — 

1 Madgatena antaratmank — 

The heart has to be fixed on the highest Lord. 

2 Sraddhav an— T!o have faith at heart. 

3 Bhajate — He resorts to or waits on (the Lord). 
Those yogis who are possessed of all these three 

characteristics are the best of all. Along with these three 
characteristics, those of a yogi (and not a devout yogi) 
too must be noted; — 

4 Karmasu kausalam — Skill in regard to actions. 

, Gita II, 50 

5 Sa/natvam— Equanimity i. e. not being swayed this 

way or that. Gita II, 48. 

5 Kama-krodha-vega-sahana— Cutting up with the 
vehemence of the two viz; passion and anger. 

Giti V, 23. 

These last ( 4 to 6 ) are the minimum characteristics 
of a yogi and the earlier three ( 1 to 3 ) are those of a de. 
votee. The Lord is not fond of a mere devotee possessed of 
the earlier three traits only nor does he hold dear a mere 
yogi with only the latter three characteristics. The Lord 
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holds dear only the devoted yogi possessed of all the six 
traits (from 1 to 6 above). 

One who secures the skill of carrying out actions, one 
who has equanimity regarding the pairs of opposites i. e. 
who does not give up his duty in any circumstances — 
favourable or even otherwise-and he who having brought 
under control desire and anger remains free from their 
influence is called a yogi: (1) Carrying out actions skilfully, 
(2) not being afraid of the pairs of opposites and (3) keep- 
ing passion and anger under control — these are the main 
things here. If the readers would pay attention to the 
matter, they would realise that it is not enough to have 
just these traits. The statement would be complete only 
if the traits of a devotee are added to these. Let us there- 
fore turn to these latter— 

(1) To fix one*s mind on the Lord, (2) To have faith 
in the Lord, (3) To wait upon or serve the Lord. These 
are the three characteristics of a devotee. The terms Isvara, 
Paramatmg or Parabrahma express the highest power. 
It is the very nature of the mind that it takes the form 
and assumes the traits of that on which it gets itself con- 
centrated. Obviously then when it gets itself concentrated 
on the highest lord, it takes the form of the Lord, begins 
to have powers similar to those of the Lord. Like iron 

which when it is put into fire gets the characteristics of 
fire, mind, intellect and the soul fixed on the Lord assume 
the nature of the Lord. This means that they naturally be- 
gin to have powers similar to those of the Lord, though in 
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a small measure. This is an additional benefit that accrues 
to an aspirant and it is apart from the traits of a yogi. 
If this possession of great powers is added to or gets 
itself combined with the characteristics of a vogi, 
there would definitely be a greater fruit won by the 
aspirant. 

Now remains devotion to the Lord (*bhajate)^ Resort- 
ing to the Lord (bhajana) is the same as waiting upon or 
serving the Lord. People think that devotion to or service 
of the Lord signifies muttering the name of the Lord (a 
hundred or thousand times). This, however, is not the 
full sense of the term. The root-meaning of bhakti is to 
serve (for, *bhaja sevayam). From the root bhaj are derived 
the words bhakti, bhajana, bhakta, Seva, sevana and 
sevaka respectively are their meanings. How must the 
master be served by the servant ? The answer to this 
question briefly is that the servant should carry out the 
mission of the master. If the servant thus fulfils the 
master’s mission, receiving payment for the same, his 
service will be comparatively inferior and if he does it 
without receiving any paytnent or wages his work would 
be deemed invaluable. The two are called work with 
desire and work without desire respectively. This is the 
reason why service without desire for fruit is superior 
to that which is done with the desire for fruit. 

The work of the master must be carried out by the 
servant without receiving any payment or wages and the 
maintenance of a servant who takes no wages must be the 
responsibility shouldered by the master. This is precisely 
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what happens in the Mafei cult. The devotee serves the 
Lord selfless by and without attention to anything else and 
the Lord looks after the maintenance of the devotee. 

Now arises a question — how should the devotee serve 
the lord ? By way of an answer to this question only this 
much can be stated that whatever is desirable from the 
point of view of the Lord should be done by the servant. 
What is desired by the Lord? The answer to the question 
is Gita IV, 8. viz ., — 

‘For the protection of the saintly and the destruction 
of the evil-doers, for the establishment of duty, am I born 
in age after age * 

(Paritramya sMhumm vimslya ca druskram 

Dharmasamsthapandrthaya sambhavdmi yuge yuge) 

“ (1) Protection of the saintly, (2) destruction of the 
wicked evil doers and (3) the establishment of duty, are 
the three functions of the lord. For these, the Lord has 
to get himself incarnated again and again". The functions 
of our Lord are fixed and well determined. If a devotee 
wants to serve the lord, he should practise these irrespec- 
tive of any payment in return or wages or reward. The 
duties of a *fully devout yogi" as they have been briefly un- 
derstood here are — 

1 The devotee should think to himself as to the 
great powers of the Lord; he should fill his mind with 
the thought of this power and not allow any other thought 
to cross his mind; 

2 he should have a firm faith in the great power and 
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should never distrust the great power of the Lord; 

3 he should know that the Lord’s three functions are 
(1) saving the saintly, (2) destroying the evil-doing and (3) 
placing human duty on a firm foundation; these three he 
should practise without expectation of any reward or 
return; 

4 these three the devotee should carry out with the 
highest amount of skill (yogah karmasu kau^alarrO\ in 
carrying these out the devotee should not have any 
slackness; 

5 even if the pairs of opposites such as heat and 
cold, loss and gain present themselves to him, the 
devotee should carry out the three functions whole 
heartedly; 

6 not falling a prey to desire, anger, greed, infatu- 
ation, pride and jealousy — the eternal enemies of man — 
without relinquishing the prescribed duty and conquering 
the enemies stated above, the devotee should continue 
carrying out his duty. 

The ‘devout yogV or the ‘ devotee who is a yogV 
carries out these duties of his and as the same are very 
much liked by the Lord, the latter is extremely pleased 
with him. It is a matter of common experience that a 

master is high ly pleased with the servant who carries out 
what he (the master) likes most. These three and just 
these three are the missions of the Lord. In the Gita and 
the Mahabharata and in other similar works it has been 
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stated in unmistakable terms at several places that these 
and these alone are th^ functions of the Lord. In the Gita 
too there is this declaration about His own doings by the 
Lord for the purpose of removing all doubt of the devotees^ 
so that they need not keep on discussing as to what they 
should or should not do. This shows clearly that ( 1 ) the 
protection of the good, (2) the annihilation of the wicked 
and (3) the establishment of duty on a sound basis are the 
three things the Lord relishes, while (1) persecuting the 
good, (2) helping the wicked and (3) unsettling the founda- 
tion of duty are what the Lord most dislikes. What the Lord 
likes must be done and what he dislikes must be avoid- 
ed. The duties of a devout as also the things which 
he ought by all means to avoid have thus been decided 
here and decided so as not to leave any doubt about them» 

“ Such a devout yogi is highly thought of or approved 
by Me." The secret of this utterance of the Lord must 
have been well understood by the readers. Which master 
would not like such a volunteer ? And why would the 
Lord not arrange for the maintenance of such a servant ? 

These then are the duties of a devotee and there is no 
uncertainty regarding them. ‘One who mutters or utters 
the name of the Lord again and again’ is, however, what 
is regard as the characteristic of a devotee now ! This 
is a most unfortunate development indeed ! As a result 
there is a view that has become current in the society that 
a devotee is practically worse than useless. But as indi- 
cated above, it should be easy to see how the devout yogi 
is more useful than all others and how he alone can be 
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the best leader of the society. Few and far between are 
such devout yogis and only these are capable of bringing 
about the uplift of the people in general. Readers should 
carefully note the difference in the present and the Gita 
conception of a devotee. They should do their utmost to 
become devout yogis themselves thus endearing themselves 
to the highest Lord. They should thus turn their life to 
their best advantage. This then is the highest yoga taught 
in this chapter. 


THUS ENDS 

in fhe glorious mysfic Teaching/ sung by the Divine Lord^ 
in the science of the Eternal, and scripture of Yoga, 
imparted in the dialogue between 
Lord Shri Krishna & Arjuna, 

CHAPTER SIXTH/ ENTITLED 
( DHYANA-YOGA ) 

'• THE PATH QF MEDITATION " 
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JK few thoughts about the sixth chapter 
of the divine Bhagawadgita. 

Dhyanayoga 

L The path of meditation. ] 

In this the sixth chapter of the Bhagawadgita is 
considered the Dhyana-yoga or path of meditation and 
the Dhayna-Yoga is the seventh part the whole course of 
the mastery over Yoga. This part of Yoga — the seventh- 
is referred to in this the sixth chapter of the Gita. There 
-are in all eight parts of the yoga : — 

‘ ‘ Y ama^niyama-^asana-prm^yarn-pratyahar-dhararia--’ 
dhyana-samddhayostavongani' from Yogadarsana 2,3 makes 
this quite clear that the Yoga is made up of eight parts 
and that Dhydna is the seventh in the list of the parts. 
The passage — cited is no. 29 from Yogadarsana 2, 3. The 
next passage i. e. Yogadarsana II. 3, 30 brings out that 
refraining from injury, truth, refraining from stealing, 
celibacy and non-accumulation of possessions or property 
are the five restrictions (yamah). Read — 

Ahims^-satya-asteya-brahmacarya-aparigrahah yamah 
Passage no. 32 states that purity, satisfaction, 
penance, reading one’s own prescribed portion from the 
Vedas and concentrating attention on the Lord are the 
five great restrictions (ni-yamah ) Vide ; — 

^uca^santosa-tapassvddhyaya-Isvarapranidhan^ni 
niyamah. Passage DO 46 states that that which ensures 
comfort accompanied by steadiness is asana or the right 
seat for one who wants to practise yogic exercises. Read- 
Sthirasukham asanam 



203 


A few thoughts. 


The next passage i.e. no. 47 states that when the seat 
las thus been made ready the interruption to the course 
inhelation and exhalation is VTanayamfX or control over 
breath. Read — 

T asmin sati ivasa-prasvasayoh-gati-vicchedah prana — 

yamah 

The 44th passage explains pratyahara as the state of 
remaining fixed in the mind on the part of the sense- 
organs which are for the time not coming into contact 
with their respective objects. Vide — 

Sva-sva visayasamprayoge cittasya sva^rupanukara iva 

indriyunam pratyaharah. 

The same source makes it clear that dharana is the 
same thing as making the mind steady in one place or 
with regard to some one object. 

Vide— 

De^abandhah cittasya dharana (2) 

Now as a result of the cognition of identity with 
reference to that, i. e. continuation of the same cognition 
for a long period of time [ where no other object is 
cognised ] is dhyana- Read — 

Tatra pratyayaikatznata dhy^nam (2) 

Forgetting altogether that one is meditating and the 
•object of meditation alone continuing to present itself to 
one all the while is called samadhi as indicated by the 
following passage ; — 
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T adev^arthamatra--nirbhasam sva-rupasunyam4va 
samadhih (3) 

And the three being together i.e. dharana dhyana and 
samadhi or ‘steadiness of mind * meditation and ‘presenta- 
tion of the object of meditation alone with no conscious- 
ness that one is meditating ’ being combined is the same 
thing as samyama (or effective control). 

Thsee are the eight parts or aspects of yoga. The 
seventh i.e. meditation from among these is consi- 

dered in the present i. e. the sixth chapter of the Gita. 
On a reference to the order of the various parts or aspects 
of yoga as indicated above, readers would grasp this defi- 
nitely that while thinking of dhyana-yoga it would be 
wrong to think of it alone to the exclusion of the first six 
parts. The six parts, dhyanayoga ( the seventh part ) and 
the subsequent samadhi must he considered together in* 
relation to each other. Thus the sixth chapter of the Gita 
can be regarded as considering the yoga consisting of 
eight parts itself in its entirety. 

Readers would ask at this juncture : — 

Why is the topic of the astanga-yoga included in the 
Gita ? The answer to the question is that the yoga lore is 
one that enables an individual attain the highest spiritual 
perfection. Now the sole aim of the Gita being the 
highest perfection of an individual or aspirant, it is only 
meet that the astanga-yoga is treated here. In fact, in 
the Gita this means of spiritual perfection is only briefly 
treated. For a fuller mastery of the means, it is necessary 
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to refer to such works as the Y ogo^darsana, Hathoyoga 
pradipika, Gheranda samhita etc., but that part of the yoga 
which is refered to in the Song Celestial is one which 
every person must needs understand. An aspirant may 
or may not elect to secure greater mastery over Yoga. 
He is free to do either. But an average person must needs 
practise the yoga means taught in the Gita, The yoga 
means of attaining spiritual perfection is very briefly set 
forth in the Gita. All the same no important aspect is 
left out here. Let us now consider the relevant items one 
by one. 

Achieving or mastering the five yamas, 

Ahimsi-satya-asteya-brahmacarya-aparigrahah 

yamoh 

Yogadarsana 2,30. 

A man has to follow the five rules: absence of or 
abstention from injury, truth, abstention from stealing, 
celibacy and abstention from accumulation of property. 
To turn now to what the Gita has to say about these 
five: — 

(1) Ahimsa samat^ tustihtapa^ danamya^ah aya^ah 

(i.e. abstention from injury^ equanimity, satisfaction, 
penance, giving liberally, fair name and name unfair [ or 
evil reputation ']). 

Gita X, 5 

{2) Ahims^-hi^nti^-^rjavam 

i. e. abstention from injury, forgiveness and straight 
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forwardness) 

ibid, XIII, 7 

(3) Ahimsa satyam akrodhah tyagah 
santik apaisunam^ 

(i. e. Abstention from injury, truth, absence of anger, 
abandonment and absence of wickedness). 

ibid XVI, Z 

(4) Brahmacaryam ahimsa ca sariram tapa ticyate 

( i. e. celibacy and abstention from injury — this is 
regarded as bodily penance) 

ibid XVII, 14 

In the Upanisads too we read — 

Yat tapo danam arjavam ahimseti 
(i. e. that which is penance, liberality, straight ior- 
wsirdness, abstention from injury) 

Chhan. Upa. Ill, 17, 4 
Smrtir daya ksantirahimsa etc. 

(i. e, memory, kindness, forgiveness, abstention from 
injury) Prana. Upa. 4 

Brahmacaryam ahimsa ca aparigrahatn ca 
(i. e. celibacy, abstention from injury and non- 
accumulation of property) 

Arune. 4 

Thus as in the Gita, in the Upanisads too it has been 
laid down that abstention from injury ro ahimsa is to be 
practised by the aspirant. In the citatioas from the Gita 
there is the teaching of the three rules or yamans viz.. 



207 A few thoughts^ 

^abstention from injury, truth and celibacy. ' In the Gita 
there is an intruction about non-accumulation of property 
given in the words — 

JSfirasih aparigrahah 

Gita viaa 

(also Tejo Upa. 3 
Aruney. Upa. 4 
Jabalen Upa. 5) 

The meaning of non-accumulation of property or 
*aparigrahA* referred to here is non-accumulation of the 
means of enjoyment with oneself. This non-accumulation 
of the means of enjoyment by the aspirant is in fact one 
of the principal topics dealt with in the Gita. ‘ Remain- 
ing unattached to enjoyments' is a teaching to which 
great importance is attached in the Gita. That an aspirant 
should have no attachment to the objects of enjoy- 
ment is clearly seen from the following passages in tha 
Gita.* — 

(1) ‘Therefore, unattached, do you ever carry out 
your duty. For, a person carrying out his duty without 
a.U3,chment attains the highest’ 

( Read — Tasm^d asaktah. satatam karyam karma 
sam^cara 

Asakto hydcaran karma paramdpnoti 
purusah ) Gta III, 19 

(2) ‘One who knows should likewise carry out his 
duty, desirous of the preservation of the people’ 

( Read — Kurydd vidvan tathasaktah cikirsuh 

lokasangraham ) ibid III, 25 
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(3) With mind not attached, with the self conquered 
and with longing removed with regard to every object, 
he attains, by the abandonment [of desire of the fruit of 
actions] the highest perfection attainable by not-doing 
of actions ? 

( Read Asaktabuddhih sarvatra jitatma vigatasprhah 
Tsiaiskarmyasiddhim paramam sannyasena 
adhlgacchati ) 

ibid XVIII 47 

(4) *7\Cot attached to external objects of contact, the 
happiness which he wins within himself * 

( Vide- Bahyasparsesu asaktatma vindati atmani yat 
sukham ) ibid, V, 21 

(5) Absence of attachment, no clinging at all to the 
son, the wife, the house etc. ’ 

(Vide — Asaktih anabhisvangah putra-dara-gvhadisu ) 

ibid xiir, 9’ 

Thus then in the Gita too there are instructions given 
to the aspirant in places more than one that he be not 
attached to the objects of enjoyment. He who would deve- 
lop this attitude of not — attachment, would never accum- 
ulate the objects of enjoyment with himself. He would 
never think it worth while hoarding them. Thus the 
term ^aparigraha' in the sixth chapter has indicated the 
supreme necessity of the attitude of non-accumulation of 
the means of enjoyment. Elsewhere too the mind of the 
aspirant is attracted to the very purport viz., non-accumu- 
lation by speaking of the attitude of non-attachment. We 
have thus seen that in the Gita there is the teaching of the 
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four rules viz., of abstention from injury, truth, celibacy 
and non-accumulation. To turn next to the teaching 
of asteya or abstention from stealing as contained in the 
Gita — 

He who enjoys objects given by them without offer- 
ing to them [in return], he is just a thief. Being those who 
eat whatever is left over after a sacrifice [has been duly 
performed] that they are, they are freed from all evil 
[or stains]. Those sinful ones, however, eat sin who 
cook on their own selfish account [and offer nothing to 
others]'. Read- 

Taih dattan apradaya ebhyah yah bhunhte 

* * \ 

stena eva sah 

Yajha — Sistasinah santdli -mucyante satvakiUnsaih 

Bhunjate te tu agham patah ye pacanti atmakaranat) 

Gita III, 12-13. 

Thus does the Gita describe those who do not give 
liberally or those who do not help or oblige others by 
terms such as ‘theieves’ 'those who steal’ etc. The terms 
are a severe stricture on those who do not follow the 
virtuous course of conduct laid down in the Gita. It can be 
stated that these very thoughts are the thoughts of the 
Gita regarding 'asteya, in the dhyana-yoga. This then is 
what the Gita has said about the five rules. Let us 
now turn to the consideration of what the Gita has to say 
about the five great rules (niyamas')-,: 


Carrying out the great rules 
'Purity, satisfaction, penance, reading one’s own pre- 
scribed portion from the Vedas, concentrating one’s own 
attentidn on Isyara or the Lord — these are the great 

rul’es Yogadarsana II, 33 

14 
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It naturally follows that the five great rules ought to 
be properly studied and grasped. To turn to what the 
Gita and the Upanisads have to say regarding these: — 

Begarding purity {Suddhi or ^auca) 

( 1 ) ‘Bath, liberality, likewise purity’ 

(Snanam d^nant tatha saucam) 

Nyasa Upa. 4; Katha Sm. 4 
{2) ’Purity' control of the sense-organs’ 

{Saucam indriyanigrahah) Skanda. Upa. 12 

(3) ‘Waiting upon the preceptor, Purity' 

{Acaryopdsanam saucam) Gita XIII, 7, 

(4) ‘Lustre, forgiveness, courage (power to sustain), 
purity’ 

{Tejah k^ma dhrfih saucam) ibid XVI, S 

(5) 'Purity, straight-forwardness’ 

{^ucam arjavam) ibid, XVII, 14 

(6) ‘Control of mind, control of senses, penance, purity' 
{Samo-damah. tapah. saucam) ibid XVIII, 42 

About satisfaction {saniosa) 

(J) 'Satisfaction from the practise of yoga' 

(Santosam yog&bhyasat) Maitri. Upa. VI, 9 

(5) ‘Courage (or power to sustain), initiation, {satisfac 
tion’ (Dhrtwdiksa sanfosah) j 

Garbha. Upa. 5 

(3) ‘Ever satisfied, the one who practises yoga' 

{Santustah satatam yogi) Gita XII, 14 
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(4) ' Satisfied with whatever [he gets]’ 

(Santustah yena Tcena cit) ibid XII, 19 

(5) ‘Satisfied just within himself* 

(Ktmani eva ca santustah) ibid III. 17 

About Penance (Tapas) 

(1) ‘One’s own prescribed portion from the Vedas, 
penance^ straightforwardness’ 

(Sv^dhy^h tapah. ^rjavam) Gita XVI, 1 

(2) Sacrifice, jpe/wince, likewise, liberality' 

(Ya/nah tapas tatha djknam) ibid XVII, 7 

{3) ‘Bodily, ... verbal,... mental 

( Sdnram , . .vangmayam . . .rmnasam /apah) 

ibid XVIL 14-16. 

(4) ‘Control of mind, control of the sense-organs, 
penance^ purity' 

(Samo damastapas saucam) Gita XVII, 42 

(5) ‘Of that [lore], penance, control of the 
sense-organs action are the mainstay' 

KjTasyai tapa)^ damah karma iti pratisth^) 

Kena Upa. 33 

(6) ^'By penance dost then desire to know Brahman. 
Penance is Brahman' 

{Tapasa Brahma vijijnisasva. Tapo Brahman) 

Tai. Up. Ill, 2, 1 

(7) ‘By penance is achieved goodness* 

(Tapasa prapyate sattvam) Mai. Upa. IV, 3 

(8) ‘With evil or sin destroyed by penance^ 

(Tapasa apahatapapmd) ibid VI. 4 
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(9) *By penance is Brahman secured’ 

{Tpasa ciyate Brahma) Munda. Upa. I> 1* 8 

<10) •By peruince indeed [is] this Self to be attained' 

{Labhyah tapasa hi esa atma) ibid, III, 1, 5. 

(11) ‘Rta is penance, truth is penance' 

(Rtam tapah, satyam tapah) Mahana. VIII, 1 

About one^s own prescribed portion from the Wedas 

Swadhyaya 

(1) ‘Do not make any mistake regarding (reading) 

your own prescrib portion from the Vedas' 
(^Svadhydyat mapramadah) Tai. Upa. I, 11, 1 

(2) 'One ought not to commit any mistake regarding 
one’s own prescribed portion from the-Vadas and the 
exposition [of the same]* 

(Svadhyaya-pravacandbhydm na pramaditavyam) 

ibid 

(3) ‘Reading one’s own prescribed portion from the 
Vedas repeatedly is penance consisting of words’ 
(Svddhydyd-bhyasanam caiva vangmayam tapah) 

Gita XVII, 15 

(4) ’And those perforning sacrifices in the form of read- 
ing one's own prescribed portion from theVedas and 
in the form of knowledge* 

(^Svddhyiy^-jmnayajmas ca) ibid IV, 28. 

About concentrating one's mmd on the Lord 

isvara pr^nidtiana ^ ^ 

(1) ‘The Lord equally or alike present in all the beings 
(Samam sarvesu bhntesu ti:>tantam paramesvaram) 

GitaXltlZ, 
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Thus it is that both the Gita and the Upanisads have 
stated what they thought proper about these five great rules 
in several places. It is not necessary to further explain this 
point. The rules (ydrnas) and the great rules (ni^yamds^ 
mentioned and defined in the Yoga-darsana are taken from 
the Upani^ds and the Gita. The rules and the great rules 
scattered abput in these — Upanisads and the Gita^ in 
many places have been collected in two sutras or apho- 
risms by PataSjali. The fact that the rules and the great 
rules are taught by the Gita in several places is what 
a student of the yoga of meditation should not lose sight of 
or forget. 

‘W^hat are the yamas and the niyamas meant for? 
is a question which naturally suggests itself to our mind 
here. The answer to the question has, therefore, to be 
given. But it is hardly necessary to give a full or exhaus- 
tive answer to the question here. The question related to 
the behaviour of men — their personal behaviour as well 
as their social behaviour — the question as to how this 
two'fold behaviour of men should be, is considered in these 
'rules* and ‘great rules.* 

In their intercourse with others, men should hav e 
an attitude free from injury to them, they should not steal, 
should maintain or preserve truth, observe celibacy. They 
ought not to have themselves affected by faults such as 
looseness in sexual relations (or the infringement of the 
rules of sexual morality) etc. They should not go on pil- 
ing objects of enjoyments, hoarding them selfishly. Hav- 
ing imbibed these five rules so as never to forget them, 
having seen to it that they leave an indelible impression 
on their mind, should men carry on their social dealings. 

In regard to their personal conduct, men should re- 



Bhasfawad'-Qita 214 Chapter VI 

member the five rules: They should themselves be pure 
and keep their places pure. They should ever remain 
satisfied — never once letting themselves to be dissatisfied. 
They should increase their power to bear excesses of heat 
and cold. They should master the various branches oi 
knowledge and should be devoted to the Lord. These rules 
are best suited to all for their individual or personal con- 
duct. If followed properly, they would definitely lead to a 
man’s as well as a society's elevatoin. 

Practising yogic exercises 
(Asanabhydsa) 

‘That which gives steadiness and comfort is asana/ 

[Vide — Sthira-sukham asanam] Yogadarsna II, 46 

The evidently means that the yogic exercises regularly 
gone though make onr sinews stronger and enable us to be 
happier, more at cease with ourselves. This comfort or 
happiness is the comfort or happiness of sound health. 
About the asanas or yogic postures, there is not much 
stated in the Gita. For, in the Gita, only the asana or pos- 
ture necessary for meditation is described. Here there is 
no use describing other postures necessary for health. 
There is no necessity felt to set them forth in the Gita. 
Information regarding them should be sought and gained 
by the readers from other works on Yoga. Here, it is nece- 
ssary to understand the general means of attaining mas- 
tery over yoga which is treated in the Gita: 

“Having arranged one’s seat in a pure place — seat 
which is steady, neither too high nor too low, with a piece 
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of cloth OD Kusa grass and deer skin on the latter, — ^seat 
which is soft and comfortable one should occupy it and 
having kept one’s back, head and neck in a straight line 
having kept them steady, having made the mind one- 
pointed, having controlled the functions of all sense- 
organs, having checked the mind, having j5xed at on the 
highest Lord, one should meditate on the highest Lord 
himself." 
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(Vide — Sucau dese pratisthapya sthiram isanam 

atmaruih 

Hatyucchritam natinlcam cailajutaku^ ttaram il 
Tatraikagram mana\i kttva yatacittendriyakriyhl 
Vpavisyasane yunjyat yogam atmavisuddhaye 12 
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Samam kayasirogrlvam dharayan acalam sthirah 
M.dnah samyamya maccitto yukta dsxta matparah 13) 
Thus for this yoga of meditation it is necessary to 
practise the comfortable posture 'sukhasana* or any other 
similar posture. But the postures to be practised for the 
comfort or the well-being of the body are different from 
this. Those the readers can learn independently of the 
Gita from other works on Yoga. 

Repeating the control of breath 
(Pranayamabhyasa) 

'When that is there, interrupting the course of 
inhaletion and exhalation is pranayama' 

Tasmin sati spasa-prasvasayorgativicchedah prana- 

amah) Yagadarsana II, 49 

The steadiness resulting from the stopping of the 
course of inhalation and exhalation is termed ^prarxayama ' . 
There are many ways of practising this ^pranayama* and 
they are dealt with in the works on the Yoga system. In 
praBayama an amount of importance attaches to the 
^kumhhaka\ By *ku7nbhaka" the pores in the entise body 
are all purified and they are thus rendered fit for their 
work. This is a gain which is more important than all 
others. This enables a person to be long-lived and healthy. 
There are many other advantages too accruing to a person 
practising the kumbhaka. But it is not necessary to deal 
with them here. In the Gita also at IV, 29 and 30 thete 
is a description of the control of breath. Readers should ref* 
fer to the same as that is all that is said regarding the con- 
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trol of breath in the work. 

By the control of breath the unsteadiness of the 
breathisstopped.lt is rendered steady. For this purpose 
only is the repetition of the control of breath — practising 
control of breath regularly taught here. When the breath 
becomes steady, so does the mind too. For, the breath 
and the mind are related to each other. In so far as the 
yoga of meditation is to be practised, the steadiness of the 
mind must be ensured. There are a number of means of 
securing this steadiness of mind. But the control of the 
breath is the most important among them. From this view- 
point is the control of the breath mentioned twice in the 
Gita. 


REPETITION OF ‘PRATYAHARA’ 

“Withdrawing the sense-organs from their respective 
objects and making the mind inward-wending and fixed on 
the nature of the Self is pratyahra." Yogadarsana II, 54. 

It is the veiy nature of the sense-organs that all the 
scfnse-organs are attracted to their objects. It, therefore, 
becomes necessary to put a stop to this tendency of the 
sense-organs and make them inward-wending. For, thus 
is the fickleness or the unsteadiness of the mind removed. 
For in the external objects is the capacity to make the 
mmd unsteady. If the mind is attracted to them, it would 
be more and more unsteady. If, however, it turns away 
from them, there remains no cause for its being unsteady. 
Hence is the exercise of this pratyahara absolutely nece- 
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ssary for the yoga of meditation. After this is to be pract- 
ised repeatedly ^dharana' 

REPEATED PRACTICE OF 
"dharana' 

‘Restriction of the mind to one placeor object mak- 
ing it steady there, is called dharana' (Sva sva visayz- 
samprayoge cittasya svarupanubara iva indriyanam praty- 
a/iarh) Yogadars< 2 na II, 54. Dharana or steadying the mind 
is the same thing as keeping a picture, an image, an 
object or a part of an object in front of oneself and not 
allowing the mind to swerve from there. Readers should 
grasp at this stage that an humble beginning of the yoga 
of meditation is made here. For, dhyana is the name given 
to the enhanced stage of the practise of dhorana Vide 
Yogadarsana III, 2 which follows. — 

Repeated practice of meditation 

The state of being engrossed in that experience, of 
being one with it, is called "dhyana . 

(Tatra pratyayalkaianata dhyanam) Yogadarsana III, Z 

The experience that one has in dharano.^ small in 
quantity, gets itself confirmed in dhyana or meditation. As 
an instance it may be pointed out that if we begin to con- 
centrate our attention on some constellation at night, for 
some lime, to start with, our mind does not get itself fixed 
on it The mind is seen to be moving here and there. But 
when the mind would have itself concentrated on only 
one constalletion, only that constallation would be seen to 
the exclusion of all others and the experience of the per- 
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son who is thus trying to have his eyes concentrated would 
make him feel that there is only one constellation in the 
sky, that the rest is but a vast blue expanse. The experi- 
ence of such a nature wh6n only one constellation is per- 
ceived typically illustrates what may be called the state of 
being engrossed in, merged in the cognition, the self-same 
cognition continuing all the while that the experience en- 
dures; — this itself is meditation. This forms, as already 
stated the seventh part of the system of yoga which con- 
sists of eight parts. This same is envisaged in the sixth 
chapter of the Gita. This itself is called *dhyana-yoga.' 
Naturally there are the six earlier parts of this yoga vihich 
precede this the seventh and the readers are expected to 
study them. Only then could this dhyana-yoga be under- 
stood and mastered. If a person neglects or leaves out 
these preliminaries to the dhyana-yoga and begins pursu- 
ing the dhydna yoga all of a sudden, no one can guarantee 
the success of his endeavour. Those, however, who first 
complete the earlier six parts and get themselves duly 
qualified so far as the preliminaries are concerned defi- 
nitely would be on the path of progress. This would en- 
able the readers to grasp the extreme necessity of the 
preliminary preparation for being able to secure the highest 
spiritual perfection. Readers would, it is hoped, be thus in 
a position to appreciate the importance of the dhyana- 
yoga. 


Practising the yoga of meditation 
As it has been taught in this chapter that thedhyana- 
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yoga be practised by the aspirants, it becomes necessary 
hereafter to think about that very dhyana-yoga. Before all 
else one must get ready the right kind of seat for the yoga. 
Here ‘seat’ signifies that which the aspirant is going to 
occupy. This is not the asana in the form of the exercise 
of flstanga yoga referred to earlier. An explanation regard- 
ing how a seat is to be arranged, according to the Gita 
has been given to some extent in an earlier section. If is 
but meet to get the right kind of seat made ready for the 
aspirant by strewing the darbha grass, spreading deer-skin 
on it and finally spreading a clean piece of cloth on it, 
taking care that the seat so made is neither too high nor 
too low. This is quite convenient to the aspirant (Read — 
Gita VI, 11-13). Occupying such a seat, with his mind 
one-pointed, the aspirant should carry out his yogic prac- 
tice so necessary for his spiritual elevation. At the time he 
is doing this, the aspirant should be moderate in his eating 
and movements. 

(The Yogi) With the right kind of food 
And movements 

“Of the one who eats too much there is no yoga, nor 
again of the one who eats not at all. Of one whose eating 
and movements are the right kind (i. e. moderate), whose 
activities are of the proper kind, whose sleep and waking 
condition are as they should be (i, e. neither too long nor 
too short in duration), the yoga becomes the destroyer of 
unhappiness. By the person who has not exercised control 
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over his self, the yoga is very difficult to be secured — this 
is My opinion. By the one, however, whose soul is under 
his control, it can be secured by using the right kind of 
means.” Gita VI, 16, 17 and 36. The aspirant should thus 
be moderate in what he eats in his movements and in al 
his activities. He should not indulge in any irregularity. 
Keeping himself awake, sleeping, eating, drinking, being 
active — in all these respects he should be moderate. He 
should control himself. Only such an aspirant succeeds 
quickly in securing the highest spiritual perfection. He, 
however, who is without self-control, achieves no perfec- 
tion. Hence a person who is practising the yoga of medi- 
tation should not indulge in any excesses. For the efforts 
of a person who indulges in excesses are never crowned 
with success. It is necessary for the aspirant to remember 
these limits or bounds within which he must keep him- 
self. 

The unsteadiness of the mind 

By practising the* yoga of meditation is ensured the 
steadiness of the mind. The human mind is extremely un- 
steady. It refuses to be one-pointed. In order just to 
make it one-pointed has the yoga to be practised. 

‘The mind, O Kr^na, is unsteady and causing agita- 
tion {pra-mtahi). I consider the control of the same very 
difficult to achieve, even like that of the wind. Undoubt- 
edly, O long-armed one, the mind is very difficult to con- 
trol, fickle. But by repeated application, O son of Kunti, 
and by the absence of attachment, it is brought under 
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control. Those places, those various objects in the direc- 
tion of which the mind, unsteady and hckle as it is, starts 
to wander — from those various places or objects, having 
controlled it, one should bring it under control within one- 
self.' VI. 34-36. 

It is a fact that due to its unsteadiness the mind is 
very difficult to be controlled. It agitates and disturbs. By 
repeated application, by keeping the mind away fr6m its 
objects, it can be brought under control. Making the mind 
one-pointed is as difficult as to control the element of 
wind. But by repeated endeavours that does become 
possible. Due to its fickleness the mind wanders in many 
places. But from all places where it tries to run it must be 
brought back and made steady in its earlier position. If 
this effort is repeated a number of times, it is possible to 
have the mind rendered one-pointed. This yoga of medita- 
tion has thus to be practised. 

The seat, therefore, should be arranged as indicated 
earlier. Occupying the seat, one should fix one’s mind on 
some object. If the mind wanders elsewhere it should be 
brought back from there. Steadying it and causing it to be 
riveted on one object is itself the practise of yoga. A re- 
petition of this leads a man to the mastery over the disic- 
pline. This process includes within it the whole of the pra- 
ctice of the yoga. Readers should grasp the process care 
fully and practis:: the yoga accordingly. 

VlEWlNr. , VERYTHING ON COMPARING 
IT TO one’s self. 
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The habit of viewing everything on comparing it to 
one's self, interpretiner everything in the light of what 
one would feel if one were affected by any happening one- 
self is essential for the complete mastery over the yoga of 
meditation. In the absence of such a habit, no yoga would 
be mastered. With the purpose of bringing this out has this 
been said — 

*fle, O Arjuna, who sees evenly everywhere, by 
comparing to himself, whether it be pleasure or pain, that 
one is regarded as the greatest yogUf, 

Gita VI, 32 

Such a vogl who knows how to view everything in 
keeping with *atmaupamyabuddhi is far superior indeed 
to one who meditates on some divinity, who makes his 
mind one-pointed,* who observes the rules {yamas) and 
the great rules (yamas). For, seeing everything with 
euqanimity is the main characteristic of the yoga. This 
itself is called the perception, or better, realisation of 
Brahman everywhere. Only by looking at all as ourselves 
does this view get itself properly developed. 

The habit of viewing everything in comparison with 
oneself is beneficial to a very great extent ever in dealings 
social, political and religious. On the cultivation of such a 
habit a man is able to decide how he should behave. ‘Like 
myself, all others are capable of experiencing pleasure 
and pain, all others are affected by pleasure and pain,’ — 
as soon as such a thought presents itself to a person's 
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mind, his cruelty wickedness etc. disappear. As long as a 
man feels that he alone is affected by pleasure and pain, 
not others, he goes on behaving cruelly and wickedly. A 
little bit of reflection would enable a man to understand 
that the whole Code of Duties and the entire Code of 
(social) Behaviour (Dharmasastra and Acarasastra) have 
arisen out of this habit of viewing everything in compari- 
son with one’s self. The code of duty minus this habit of 
viewing everything in comparison with one's self would 
amount practically to nothing i. e. to an absence of any 
Code worth the name. So great is the importance of the 
habit. 

Equanimity 

Equanimity like the habit of viewing aught in compa- 
rison with one’s self is seen to be having supreme impor- 
tance in the practice of theyoga. None can practise the yoga 
of the meditation in the absence of equanimity. If a man 
begins to practise the yoga of equanimity and yet fails to 
attain equanimity, he would not reach the highest spiri- 
tual perfection. Equanimity is described in so many 
places in the Gita and even in this the sixth chapter it has 
been stated of a man of equanimity that— - 

* A person possessed of equanimity towards acquain- 
tances, foes, intimate friends, objects of hatred, saints, 
sinful persons, those who maintain a middling kind of 
attitude, those who are indifferent, relatives and strangers- 
(such a person) far excels (all others).* VI, 9 

15 



Bbaifawad'Oita 


226 


Chapter VJt 


It is natural on the part of a man — an average man 
to love his friends, to conceal the faults of these latter, to 
hate his enemies and to regard the merits of the enemiK 
as faults. This is obviously not what can be called equani- 
mity. This is partiality. As a result of the fact th at 
people are seen to be unmindful of the faults of their 
own sons while they are very particular about dete- 
cting as well as magnifying those of the sons of others,, 
there is so much evil that is encouraged in the world. To 
prevent this encouragement and ensure the development 
of merit or excellence, it is absolutely necessary to have 
equanimity. 

The habit of viewing everything in comparison with 
one's self removes all struggles and conflicts in the world 
and equanimity destroys hatred, root and branch. It then 
follows as a matter of course that these two viz, atmau- 
pamyabuddhi and samadrsti are very essential for the 
welfare of the human world. Hence has the Song Celestial 
given instruction to the yogi, at this stage, that he should 
develop them both, that he should follow the behests of 

them both. 

Giving away the fruit of action 
Not to have any desire, let alone greed, for the fruit 
of one’s action occupies so important a position in the 
discipline of yoga. ‘Yoga’ itself signifies act done with skill. 
Whatever the act one does, one necessarily gets some 

fruit ^good or bad — thereof. Whether the fruit is good or 

is another matter. This, however, is definite viz., that 
one who does something gets the fruit thereof. As fruits of 
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acts are obtained as a rulCf it is in a way natural for the 
aspirant to wish that the fruits of his actions would accrue 
just to him and that he would get the opportunity of 
enjoying the same. But this very desire for the fruits of 
his actions is harmful to the mastery of the yoga and so 
has it been said — 

‘‘Without resorting to the fruit of action» he who carri- 
es out his duty — that one is both a sannyasi and a yoSi^ 

Gita VI, 1. 

To be a yogi then it is absolutely necessary to carry 
out actions without, however, retaining the fruits thereof 
and dedicating the same for the benefit of all. Regard- 
ing absence of attachment, this is what is said in this 
chapter — 

(1) St Without any hope or expectation;' 

free from the desire for fruit VI, 10. 

(2) Aparigrahah = He who does not accumulate 

means of enjoyment, ibid 

(3) Sarmkimebhyah nisprhah = Altogether free 

from the desire (or enjoyment. VI, 18 

(4) Samkalpa-prabhavan karrianstydktva tarvdn 

aie^atah = Having abandoned totally the desires 
arising out of intentions. VI, 24 

(5) Santarajas ss With the desire for enjoyment, 

the influence of the rajas element subdued or 

destroyed. VI, 27 

Thus this large number of passages is teaching not to 
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retain the fruits of actions with oneself for enjoyment of 
the same. Here an instruction has been given not to resort 
to the fruit of action (karmaphalam anasritah). Do not re- 
sort to the fruit of action for selfish purposes. For, the 
fruit is bound to airse.If it does not remain with the per- 
son responsible for a given action, it is sure to go to some 
body else. The question viz, to whom would the fruit go, 
is very important: 

1 Karma-phala-sannyasa = To keep the fruits of 

actions in a safe (sam^ndysa) place in the form of 

a deposit 

2 Karma-phala-dana =: to give away the fruits of 

actions with some specific purpose 

3 Karma-phala-ty^ga^ Not accepting the fruits of 

actions in the absence of a specific purpose 

4 Karma-phala’Samarpana s Dedicating the fruits 

of actions [to tohers’ welfare] . 

There are two beings or purusas in the world — (l) the 
individual and (2) the society. Every action that a person 
does yields a fruit either to the individual or to the socie- 
ty. If an individual retains the fruits of his actions, they 
would remain with the individual. If, however, an indivi- 
dual does not keep the fruit with himself or herself, it would 
go to the society. For in tance in a village where there are 
hundred persons and a thousand trees with fruits on them, 
each person would have ten trees. Every person can well 
tend ten trees. If a person does not accumulate the fruits of 
the ten trees which are his share, they would belong to the 
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whole village and would be distributed among the villagers. 
Obviously then the fruit of an action done would belong to 
either the author or the society. In no case would the 
fruit be destroyed altogether. This is what the readers 
should understand. Hence the author of an action would 
either personally enjoy the fruit of the action he does or 
else he would deposit it with, give it away to, dedicate it 
to the society. Under no circumstances would the fruit of 
action be destroyed. 

A man serves somewhere and thus earns his wages or 
salary. This very salary or money earned as wages is the 
fruit he has secured. This he should either keep with him- 
self for enjoyment or else he should dedicate it to a 
national organisation for the good of all the people. Thus 
if the fruit does not remain with an individual it passes 
over to the society, but it does not perish. If it remains 
with an individual for enjoyment, the responsibility to 
keep it safe would have to be shouldered by the individual. 
Thus would the anxiety of the individual be increased. 
There would ever be the fear of theft or looting etc. Thus 
the heart would be disturbed and not one-pointed. It 
would thus have no peace. Hence it is that the fruit of 
action which is the cause of many kinds of worry should 
not remain accumulated with any individual. On this very 
account has it been said in the GUa that an individual, 
should perform action but should not resort to the fruit 
thereof (anisritahkarma^phalam). He should not accumu- 
late means of enjoyment but instead should give away the 
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fruit for the benefit of all (karmci-phala-tyiga). For, in the 
good of all is the good of an individual. If the happiness 
of the entire nation or the whole village is increasedt an 
individual’s happiness too is increased along with it. For, 
the national organisation would protect the whole nation, 
and the village organisation would look after the good of 
the whole village. Thus every individual will be properly 
fed and protected, why then should any individual be an- 
xious about this? Thus in keeping with the teaching of the 
Gita the entire administration of a kingdom or a state 
takes a different and noble form. This is the ^bhagavata* 
administration or divine administration where the state 
itself looks after every individual and makes arrangements 
for the feeding and protection of all citizens. Every indivi- 
dual is entitled to perform its own duty as skilfully and 
perfectly as he or she can. The fruit of the action (or duty) 
carried out; is what belongs to the entire society. In such 
a state or under such a system of government it would be 
possible for a large number of men to practise this yoga. 
For, here everyone is not worried or full of anxiety. For 
those, however, who go on accumulating means of enjoy- 
ment, this yoga is very difficult to carry out — nay impossi- 
ble to practise. For, every one would be busy only accumu- 
lating means of enjoyment. How could they under the 
circumstances get any time for practising yoga} 

The readers must have been able to follow here the 
idea of the abandonment of the fruit of action in its 
entirety. Karma^phala-tyaga or the abandonment of the 
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fruit of action is a mention of, indication of, a special kind 
of administration or state. When man would bring into be- 
i ng such a state, all would find their existence and main- 
tenance quite pleasant or happy. Everyone would then 
get full scope for practising yoga and all would then get 
a much greater amount of happiness than is obtained 
under the present one-sided state or administration. 

In the Book of Devotees (fe/iafeta-gat^a) it hasbeen 
stated that the devotees carry out the duty of the lord or 
duty laid down by the lord and that the lord looks after 
them and does himself manage to see that they get their 
maintenance quite easily. This is nothing but a descrip- 
tion of this ‘divine state/ Every individual should carry 
out the duty of the society with the idea that he or she is 
but a part of the society. He (or she) should identify him- 
self (or herself) with the society. And the society in its 
turn ought to help every individual live. The purport of 
all the stories to the effect that lord Sri Kr§na would rfim- 
self look after the maintenance of the devotees is precisely 
this. All people used to practise the yoga of equanimity 
laid down in the Gita. None were desirous of (selfish) 
enjoyments. Lord Sri Kr^na was Himself looking after 
these devotees. Their maintenance was a concern of the 
Lord himself. As the yogis are free from desire, their needs 
too are very few. At present due to the increase of the 
desire of enjoyments, the number of necessities too 
has increased and as the number of necessaries has 
increased, the amount of unhappiness people are required 
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to suifer too has increased. The sole remedy to remove 
the misery is that in the form of the karma-phala^ 
*yaga. 

If the readers would think of the life led by the yog^s 
possessed of equanimity, they would be able to form an 
idea in their own minds regarding this unparalleled state. In 
this state all the citizens would be faithful followers of the 
rule of equanimity, or better, the principle of equanimity, 
expounded in the Gita and that kind of state alone would 
be able to give the maximum amount of happiness to all 
people. It is hoped that those who study the Gita would 
endeavour to bring such a state into existence — which 
would be an ideal state indeed — and would strive to 
translate into action the discipline or path taught by the 
best of persons (Pwrusottamayoga); The yoga of meditation 
(or dhy ana- yoga) is only a part of the Puru?ottamayoga 
taught in the Gita — a part which helps an individual 
bring about his own elevation. It is on this very account 
that in the absence of the abandonment of the fruit of 
actions no yoga taught in the Gita can be mastered. If 
people do not abandon the fruits of their actions, and if 
everybody strives to accumulate the means of enjoyment ^ 
the state mentioned above would not even so much as 
come into existence. 

Giving up intentions 
(samkalpatyAgA) 

The abandonment of the fruit of actions is vitally 
connected with the abandonment of intentions. For^ 
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unless and until there is the abandonment of intentions^ 
there can be no abandonment of fruits of actions. Now 
among intentions a large majority consits of the intentions 
of enjoyment. Hence has it been taught again and again 
in this chapter that — 

‘None who has not given up intentions can ever be a 
*yogi\ VI 2 

‘When one is not attached to the objects of the 
sense-organs or to actions, then, he who gives up all 
intentions is described as a yogV. VI, 4 

‘By one, however, who has not controlled his self, yoga 
is difficult of being achieved. — this is My view' VI, 36 

Here it is brought out distinctly that in order to be 
able to give up all intentions, the very idea of enjoying 
the objects of the sense-organs and the fruits of all act- 
ions must be given up. Here the very root of the desire of 
enioyment is destroyed. Even like a boy that is seen to be 
in a condition of joy, without being affected by any de- 
sires, as is only natural in that stage of life, without any 
thought of enjoyment so much as crossing his mind, 
a man must be able to lead his life in a manner free from 
all^desire. This stage can be reached only by the abandon- 
ment of intentions. There is no other remedy or means for 
the purpose. 

Action and control 

For the mastery of yoga actions must be performed 
and yet the sense-organs must be controlled. In the begin- 
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ning or the initial stage there is a great necessity of action 
and later there is a very great necessity of the control of 
the senses. In this connection has the following been said 
in this chapter — 

‘For a man who is trying to master the yoga disipline 
action is very useful and for one who has already mounted 
on high — who has mastered the yoga, there is a supreme 
necessity of controlling the senses' VI, 3 

In fact action and control are both means which are 
ever useful in the discipline of yoga. But in the initial 
stage it is action which is particularly useful and in the 
later stage it is the control of the sense-organs which is 
more useful. In the beginning there are many measures 
to be adopted for the purification of the mind (vide-vigata- 
kalmasah). As a result of these measures having been 
adopted, when the heart will have become pure and 
steady, the yogi with his heart at peace would no longer 
find action necessary to that extent. He would not, in that 
state, depend upon external means. That which is called 
*Sama' or making the sense-organs full of peace or with- 
out any disturbance or ‘control’ or more fully~‘the pacifi- 
cation or control of the senses,’ — that inner means is at 
the time highly necessary for the aspirant. In this sense 
are described both the stages of the aspirant, the initial 
and the final. A consideration of these would be of imm- 
ense use to the readers who want to know about the means 
to perfection. What is called as same/ here may alternatively 
be called as indriya-damana too. The control of the sense* 
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organs is itself the beginning of ^ama. Instructions impart- 
ed in this chapter in this connection are such as should 

ever be borne in mind — 

1 Vijitendriya jitdtmd — An aspirant should conquer 
his sense-organs by special efforts i. e. he should bring them 
under control rather than being under their sway himself. 

VI, 8 

2 Yata-cittatma . — The mind and the self should be 
controlled. One should keep one’s mind under control. 

VI.10. 

3 Matiah samyamya — Mind should be controlled. 

VI, 14 

4 Tiiyata-mdnasah — Mind should be kept under con- 
trol. ‘ VI 15 

5 Yata-cittah — One should have one’s mind under 

:ontrol. VI, 19 

6 Mftnasa indriya gramam samantatah viniyamya — 

‘One should control with one’s mind all one’s sense- 

organs from all sides.’ VI, 24. 

Thus have been given the instructions about the con- 
irolofthe mind, the control of the sense-organs and the 
ooqtrol of the self. This is the effort to be done for the achie- 
vement of spiritual perfection in its initial stage. This has 
to be resorted to with perseverence in the beginning, 
Later the effort begins to be fruitful of its own accord. 
3nly those who would try to bring the sense-organs under 
control would get an idea of their impetuosity. The 
if tainment of control over them therefore, has to be done 
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very carefully and cautiously. The achievement naturally 
deserves to take place by slow degrees — 

‘‘With intellect helped or supported by courage one 
should desist [from objects of enjoyment] by slow degrees 
and having made the mind steady in the self one should 
not think of aught else" Gita VI, 25.^ 

This is the way of attaining control. In case this is 
mastered, mind becomes full of peace, steady or firm and 
satisfied. But if some one, instead of mastering this means 
steadily or gradually, tries to bring an extraordinary amoa- 
nt of pressure on the sense-organs, the consequences will be 
altogether contrary to what is desired, i^ not actually dis- 
astrous. For, under such circumstances, the sense-organs 
get themselves agitated by the idea of revolting against 
the pressure and thus the aspirant loses the peace of his 
mind. Hence it is that just as the wild beasts such as 
lions, tigers etc are tamed slowly and by methods where 
there is greater emphasis on love than on force, these 
sense-organs too must be conquered slowly and by a 
method calculated not to be too sudden and violent. 

To take a concrete instance: supposing it is the 
sense of taste that is to be conquered. In the first instance 
attention must be paid to what the sense of taste relishes. 
Then behaving in a manner not violently opposed to the 
sense, and yet slowly but surely establishing control over 
its activities, one must ultimately secure perfect control 
over it. Similarly efforts to bring other senses under con- 
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trol must be made. There must not be any kind of in* 
ordinate insistence shown. Love and determination would 
be much more useful. 

A LAMP IN A PLACE WHERE THERE IS NO 
WIND BLOWING. 

Thus trying to secure control over the senses in the 
manner indicated, in due course, does one reach the stage 
where one’s experience is that one's heart is steady. 
The Gita compares this state to a lamp in a place 
where there is no wind blowing (nivatustha dipa VI, 19). 
Like the flame of a lamp which burns steadily in a place 
free from wind, the mind of this yogi having become 
full of peace is lit up — .i. e. experiences the highest that 
can be experienced by it. A lamp cannot give Sm 
light it is capable of giving so long as it is disturbed 
by breezes or gales. It is sometimes so much disturbed 
by 3. gale that one begins to doubt whether it would con- 
tinue to burn at all. But just think of a lamp burning in a 
place where there is no disturbing wind. It keeps on burn- 
ing in the fulness of its lustre. This is what precisely 
happens to be true of a mind under control. The mind of 
an ordinary person is fickle and so long as this fickleness 
continues, it can not in any way show its own might or 
greatness. But the mind of a man, rich in possession of 
his spiritual endeavours, is at peace, steady and satisfied 
and, therefore, capable of great things. If these things are 
properly grasped by a reference to our everyday dealings, 
readers would easily understand the importance of the 
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Resorting to seclusion 
( Ekanta-sevana ) 


For the attainment of spiritual perfection, resorting 
to seclusion is highly necessary. In the initial stages, it. 
would not be proper for the aspirant to go to huge assem- 
blies. If he were to do so, his mind would be disturbed 
Hence hath the Gita declared — 

Rahasi sthitah — yogi should stay in seclusion, should 
remain in a place away from the madding crowd. VI, lO 
Ekaki — The yogi should remain all alone. 

If there are many other men in close vicinity with 
th^ aspirant, his mind would get itself disturbed in the 
initial stage. Hence has the instruction been given that he 
should resort to seclusion. It is necessary to remember 
here that even if a number of pupils be staying in the 
hermitage of a common spiritual guide, that hermitage too 
would be called as seclusion. There is an amount of dis- 
turbance caused to the mind by the contact of persons in 
a city or crowded place; there is none however caused in 
the company of the inmates of the hermitage who are all 
aspirants, This consideration would enable readers to 
understand the purport of seclusion. In the course of 
achieving spiritual perfection there does come a stage 
when staying with the inmates of the hermitage too 
causes difficulties. But with the exception of that stage, 
the company of the inmates of a hermitage is found to be 
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very useful — conducive to the spiritual progress of the 
aspirant. 

In the company of the citizens, however, there are 
so many disturbances that it becomes very difficult to- 
count them. City-life is from the point of viev; of the 
achievement of spiritual perfection fraught with an 
amount of harm. As there are too many persons staying in 
a small area — huddled together as it were — the air in the 
city becomes impure and thus it becomes impossible ta 
practise breath -control there. As there are many germs or 
bacteria of diverse diseases in the city — area, there is a 
great danger to which those who stay there are exposed, 
viz; of contracting one or the other of those diseases 
through infection. And there are hundreds of other causes 
of disturbance to an aspirant there such as dramatic per- 
formances, ribald shows, the din and confusion of musical 
instruments out of number. On this account has the 
instruction been given here that at the time one is trying 
to attain spiritual perfection one should necessarily resort 
to seclusion. And the instruction, no one would dispute, is 
absolutely right. If in consonace with the teaching of the 
Gita the ‘divine kind of state’ be established, there would 
be no disturbance of city-life present in that state. But 
people of the present age are not so fortunate as to live 
in that sort of state and hence for them the instruction of. 
resorting to seclusion is the right instruction. 

Putting up with the pairs of opposites 
In the attainment of spiritual perfection a special 
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importance attaches to putting up with the paris of oppo- 
sites. In fact there is the possibility of getting immense 
advantage as a result of putting up with the paris of oppo- 
sites — and this is an advantage that all can get. For in- 
stance, it is a matter of common experience that many 
are seen to be incapable of putting up with the un-evenness 
of the seasons i. e. the inclemencies of weather such as ex- 
treme cold, extreme heat, rain, frost etc. As a result many 
are affected by illness at the time of the change of sea- 
sons. Now this very illness which affects many at the time 
of the change in seasons is an indication of the absence of 
the capacity of putting up with the pairs of opposites as 
shown by the body. This is true of all other pairs of oppo- 
sites too. If a man has the capacity of putting up with 
the pairs of opposites, the inequalities of weather condi- 
tions at the time of the change in seasons would not affect 
him in any way. There are thus many advantages a man 
gets as a result of putting up with the pairs of opposites 
even from the point of view of health. These advantages 
are experienced even in ohtei dealings in our every day 
life. 


Gain and loss, victory and defeat, honour and dis- 
respect — these are other instances of the pairs of opposites. 
Putting up with these too proves to be of great advantage 
to ordinary men. Those weak men who cannot put up 
with these pairs of opposites go mad on being required to 
face defeat, dishonour or insult, loss etc and their brain 
loses its capacity as a result of this. In extreme cases such 
men die as a result of the defeat they are required to 
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sustain. The unbearability of the pairs of opposites or 

rather the incapacity to put up with them— brings a 
heavy loss in its train whereas the capacity to put up with 
the pairs of opposites makes a man free from fear and he 
can then remain firm in the stand be has taken. Victory 
does not make him dance in glee nor does defeat make him 
despair. Under either of the circumstances, he remains 
firm in the execution of his appointed duty. Only such a 
man capable of putting up with the pairs of opposites 
attains a very high position in this world. Hence the insis- 
tence of the Gita on imparting as a very important instruc- 
tion the mastery of yoga — 

‘Bear PATIENTLY the pairs of opposites.’ 

Cdvandvas) 

The word dvandva signifies a battle too. 

'Bear the pairs of opposites’ thus means ‘bear the 
battle— fight the battle well — i. e. do not be wiped out in 
the battle, come out successful in the battle.’ Bearing the 
battle means acquiring such strength as to ensure success 
in it, to come out triumphant in it. Every person in this 
world is required to face a battle or it is better to under- 
stand that every man is ever standing on the battle-field 
[of life! and hence he must bear the battle well i. e. he 
must do his utmost and come out triumphant in it. What- 
ever wounds are inflicted by the weapons of the opponent 

in the battle must patiently be borne. One must not fall a 
victim to them. 


16 
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On a little bit of reflection readers would be able to- 
see for themselves that there are a number of battles 
going on — battles between individual and individual, 
battles social, battles political, battles against diseases,. 
Man is constantly required to fight them. To come out 
successful in these battles men must be able to combat 
the pairs of opposites effectively. They must increase their 
capacity to do so. Otherwise men would be defeated in no 
time. 

But human dealing is taking a different form to-day. 
A gentleman of the twentieth century puts on a number 
of clothes and as a consequence the capacity of the skin to 
put up with heat and cold is lessened. Men from forests — 
forest tribes — do not wear clothes and, therefore, they 
are not troubled by heat and cold to the extent to which 
people staying in big cities are. 

Whether it be summer or winter they are healthy 
and full of joy. Readers should understand that the same 
bolds good, mutatis mutandis of the other pairs of oppo- 
sites too. A yogi must of needs learn to put up with the 
pairs of opposites. Otherwise his mind would all the time 
be busy fighting them thus finding very little time, if any, 
to be one-pointed. On this account has it been said in 
the Gita — 

1 ‘With equanimity isamahitah) in heat and cold, 
pleasure and pain, [and] similarly in honour and dis- 
honour’ VI, 7 and 
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2 ‘Even-minded with reference to a lump of clay, a 
stone or a lump of gold’ VI. 8. 

Extraordinary is the greed of men in regard to gold. 
Their cupidity is incalculable. To see a lump of clay and a 
lump of gold evenly i. e. as Brahman is very diflBcult. At 
the same time it is obvious, that if an aspirant cannot see 
them evenly, he never would be able to reach the high-- 
est spiritual perfection. A man who is avaricious because 
of his fondness for gold can never have himself elevated. 
Putting up with the pairs of opposites such as clay and 
gold is far more difficult than putting up with the pair of 
opposites such as heat and cold. Many have been the 
‘renouncers’ {sanny^sins) who have fallen a prey to this 
temptation and thus fallen off spiritually. On this account 
ought men to bear the pairs of opposites and bear them 
courageously. It is easier to put up with pain or grief than 
putting up with the comfort and luxury made available 
by wealth. For, all means that can be had with money 
gradually lead men to a state of weakness. Thus devoting 
their thought to this subject-matter and mastering the 
principle of fighting bravely the pairs of opposites and 
understanding the importance of the same, the aspirants 
should put the same into practice. 

c/nana and Vijnana 
(Realisation and knowledge) 

For attaining perfection in yoga, it is extremely nece- 
ssary to acquire both realisation and knowledge. (Mokse 
dhih fiidnam) Determination to secure salvation is iSana 
or ‘realisation’ and all other knowledge i. e. knowledge of 
other branches of knowledge is vi-jSina. This includes 
the totality of knowledge. In the seventh and the nineth 
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chapters of the Gita jaana and fi-jnana are stated at full 
length. In many other places too this topic has occurred 
on a number of occasions. The specific knowledge of the 
physical sciences in its entirety as well as the entire body 
of the spiritual knowledge is included in this. Those who 
are trying to master the yoga or attain the spiritual per- 
fection must necessarily grasp the secret of this. Thus 
would they easily master the discipline and benefit immen- 
sely thereby. The benefit derived by a man rich in posses- 
sion of inana and vt-jnana, can never be secured by an 
ignorant person. On this account has it been said that— 

1 ’Jnanavijndna-trptatmsL [you would win the purest 
state] having been satisfied by jnana and vijnana [having 

become free from the inauspicious]. VI, 8 

2 ‘JSanam vi-iSanasahitam yajnatva moksyasesubhat’ 
i, e. Having secured realisation and specific knowledge you 
would be free from the impure (mundane existence). 
IX. 1. 

The form of knowledge is that of light and the form 
of ignorance is that of darkness. Just as there is the way 
going through light which is easily seen, during night 
when it is dark in all sides it is not easily seen unless one 
akes the aid of a lamp. Similarly does the pilgrim wishing 
to reach the City of Brahman wish to traverse his path 
through the darkness of this mundane existence. The 
work of showing the path to him is accomplished by 
the lamp of knowledge i. e. knowledge of the various 
sciences. 

Hence it is that a man possessing jnana as well as 
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vi-jmna, an aspirant possessed of both these, traverses 
his path without any obstruction and safely reaches the 
City of Brahman. Readers should grasp that the path of 
the Gita as indicated here is the path of knowledge, that 
an ignorant person cannot eflFect any progress on this 
path. 


UNINTERRUPTED APPLICATION 

An aspirant must ever apply himself to the discipline 
of yoga i. e. he must not give up the means viz; the yoga 
in the middle, even before the attainment of the highest 
spiritual perfection. To make a beginning on some day and 
then to give up the discipline for a few days later, to re- 
sume it after some time only to give it up for another few 
days, is not the proper way of mastering the discipline. 
Though even this is bound to be of some use to an aspirant, 
he never would be able to reap the highest benefit by 
resorting to this m^ns. Hence one must ever apply one- 
self to the discipline, apply oneself to it continuously till 
the perfection is attained. Nothing else should be under- 
taken in the middle. If at all anything is to be done, it 
must be what is helpful to the yoga. Nothing opposed 
to the mastery of the yoga should be gone in for. Hence 
hath the Song Celestial declared — 

‘Remaining in a secluded place a yogi should ever 
apply himself [to his discipline]’ VI, 10 

‘Thus ever applying himself [to his yoga discipline] 
with his mind well under control, the yogi.,.*Yl^ 15 

‘Thus ever applying himself [to his yoga disciplipe] 
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the yogi free from taint’ ibid, 28 

‘With mind not dejected, that yoga should definite- 
ly be practised'. ibid, 23. 

The words ‘soda’ 'satatam' in the verses cited above 
meaning ‘ever’ or ‘always’ are specially noteworthy. For 
only thus i. e. when the yoga is practised uninterruptedly 
for a long period of time can spiritual perfection be 
attained. Otherwise the possibility of perfection being 
secured would be made more and more remote. The 
greater the break or interruption in practising yoga, the 
greater the danger of perfection being rendered remote* 
In order to remove the doubt — what would be the state 
of those who would not be in a position to practise yoga 
uninterruptedly?, — the answer is given: 

‘The aspirant trying with an amount of effort having 
become free from taint and having; attained perfection 
(in i. e.) after many births, attains the highest position’ 

VI, 45 

Here has been indicated the graded spiritual eleva- 
tion of those who by degrees go on getting more and 
more mastery over yoga. Thus the goal reached and the 
manner in which it is reached by both kinds of aspirants — 
those who practise yoga uninterruptedly and those who 
practise it to the extent to which it becomes possible for 
them at a time, resuming the effort later— has been shown 
here distinctly. The conclusion then is that those who 
cannot practise yoga ceaselessly need not worry far too 
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much, need not despair. Though it be not possible for 
them to carry on their effort continually, they should 
endeavour as far as they can. For, such effort as is made 
is never altogether lost. It leaves its stamp on the striving 
yogi. It does become useful at a later stage. Effort of this 
kind has, therefore, its own significance. One putting in 
this effort does become elevated. There is neither any 
obstacle nor any danger in this path. Hence has the Gita 
exhorted people to become fearless and pursue the path 
of spiritual perfection. 

BE FEARLESS 

There, is no cause for fear here. Occasionally doubts 
such as the following present themselves to the mind of 
the aspirants; Is the practice of yoga as is being pursued 
by me proper? Would this lead me to perfection? Would 
this cause any trouble in the middle? If the effort is given 
up before the attainment of the goal, would that result in 
affliction? Such doubts make an'aspirant give up his effort 
in the middle of the path, even before the destination is 
reached. In order to prevent this doth the Gita say — 

1 ‘Having become free from fear and applying himself 
to yoga’ 

VL14. 

This is literally ture. One who is timid, if not with 
some cowardice in him, cannot practice yoga. The yog i 
is required to face both kinds of danger — ^the external as 
well as the internal. While trying to master the yoga dis- 
cipline an aspirant has some experiences which make him 
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foil of fear. For instance when the kundalini becomes 
active or ready to function there is so much of weakness 
that affects the aspirant that he is then not able even so 
much as to walk a few faces. Faced by such a situatiooj 
a man becomes full of fear and seeing that he has become 
so weak on account of his effort to master the dis- 
cipline, he becomes averse to the practice of the discipline^ 
Competent teachers [of yoga] show the way out of this 
difficulty. But how far can even competent teachers help 
those who are themselves full of fear? Only that aspirant: 
who implicitly believes his teacher and persists in his en- 
deavour is able to win spiritual perfection in the end* 
While the inner elevation is thus being brought about, 
some inner experiences too cause fear and that too now 
and again. Undaunted by these fears one must pursue one’s 
path uninterruptedly. One who would thus continue his 
effort without being afraid of anything would secure 
spiritual perfection. 

Now fear due to external factors is of this nature: 
Sometimes one has to meditate in a secluded place. Re- 
maining all alone in a very big house too is a cause of fear. 
If a person is so full of fear, what sort of perfection can 
he aspire to attain and what kind of fruit can he secure 
Thus then only on abandoning all fear — external and inter- 
nal is it possible for one to master yoga. Now this two- 
fold fear can be removed by meditation and reflection. 
Confidence in the help of the competent teacher too is 
helpful. A man full of. faith is always free from fear. This 
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's the immense benefit reaped by those who have faith. 
In order to bring out this strength of faith has the divine 
song declared — 

‘He who possessed of faith resorts to Me is by me 
thought to be most devoted to [practising to the best of 
his ability] yoga.’ VI, 47. 

The poteoce of faith is extra-ordinary. This faith, 
this confidence, is extremely useful. By this faith are all 
sorts of wrong conjectures and inferences as also tossings 
away or agitations destroyed root and branch. It then be- 
comes possible to pursue the path of perfection in a ma- 
nner free from any obstacle or impediment. Thus should a 
man endeavour to bring about his spiritual perfection and 
reach the highest goal of human existence. 

Celibacy 

{Brahmacarya) 

It is extremely necessary to maintain celibacy while 
mastery over yoga is being secured. It is impossible to 
practise brepith-control and such other means of spiritual 
perfection while there is a waste of the vital fluid that is 
taking place. A person who has defective semen cannot 
effect even the slightest progress in securing mastery 
over yoga. A person bringing about the flow of semen 
artificially cannot achieve the least progress in the mas- 
tery of yoga. It is on this account that to begin with 
there are the six measures (saf-feriyah) that are adopted 
with the purpose of the purification of the body. If the 
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body is purified by these six measures, all defects of semen 
are removed and the vital fluid becomes well settled in 
the body and this helps a man proceed further and fuc- 
ther along the path of mastery over yoga. Because of this 
great importance of the means of celibacy or mastery 
over celibacy, has the Gita said — 

‘One who becomes steady in the vow of celibacy 
(brahmacarya-vrate sthitah) VI, 14 

can acquire mastery over yoga. He who cannot observe 
celibacy i. e. he who wastes his semen cannot secure 
mastery over yoga. 

‘There is the acquisition of strength on one's being 
well established in celibacy’ {Brahmacaryapratistha- 
ylm viryalibhah) Yogadarsana 

The vital fluid or semen is a great strength or po- 
tency. This potency is the mainstay of the body and the 
aspcakra in the spine and the sahasrira cakra in the 
brain are functioning properly because of this potency. In 
the body of a man with potency decayed, therefore, these 
cakras cannot function properly. But a man rich in the 
possession of semen can achieve progress in the practise 
of yoga quickly enough. This would have enabled the 
readers to follow how the preservation of semen helps 
mastery over the path of spiritual perfection. The practise 
of yoga depends on the mind primarily. The mind is con- 
nected with the vital breaths and the vital breaths (prana?) 
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are conected with the semen. Thus a comlete mastery- 
over yoga is connected with or dependent on potency and 
consequently celibacy occupies a very important place in 
the mastery of yoga. 

Thus is the process of acquiring mastery over yoga 
described in the sixth chapter of the Gita, A consideration 
of this would make it possible for every reader to under- 
stand the way of practising yoga. We do not certainly 
maintain that every reader would be in a position to 
secure mastery over yoga — would be able to reach perfec- 
tion in the matter. But if every reader has a keen desire 
to master yoga^ he would be able to do his own bit and 
thus secure some benefit at least. The benefit to be secur- 
ed would be more or less according as the effort and the 
good deeds standing to one's credit are more or less. As 
.everybody's equipment in spiritual progress would be 
different, everybody’s spiritual progress i. e. the extent of 
everybody's spiritual progress would be different from 
that of the spiritual progress of everybody else. But this 
means of spiritual progress is of such a nature that on a 
determination to resort to it, something, to some extent, 
is bound to be achieved and this would enable a man to 
make some progress along the path of elevation. Those 
practising this means are thus described or referred to in 
this chapter of the GUa — 


‘One who applies himself to the discipline [is] a yogi 
(yuktah yogi) VI, 8 
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‘One is called yuJcta (or devoted to yoga) when the 
mind well controlled is fixed on just the self’ (yadi viniya- 
tarn cittam atmani eva avatisthate, yuhta iti ucyaU) 

VI. 18 

‘Of a yogi with the mind under control applying him- 
self to the yoga discipline’ (yogino yatacittasya yunjato 
yogamAtmanah). VI, 19 

Thus the mind of one who is practising becomes 
firmly fixed in the soul and turns away from the external 
objects. This is the fruit of the practice of yoga. The 
mind of an ordinary person takes delight in external 
objects of enjoyment, whereas that of a yogi takes delight 
in the soul. Herein lies the distinction between an ordi- 
nary person on the one hand and a yogi on the other. It is 
a matter well worth being carefully considered, however, 
as to what amount of effort would be necessary to be able 
to turn inwards the ever outwending flow of the mind or 
mental activity. 

Changing the course of a stream is a very dilfic ult 
thing to achieve. A far greater amount of effort would be 
required for one to be able to divert the course of the 
stream of mental activity than the one required to revert 
the current of a river. A change effected in the course of 
the mind would bring about an extra-ordinary change in 
the self of a man. The self of this man, if only small or 
petty to begin with, would after the change in the men- 
tal attitude be a great self. From aJpitma the man would 
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jrise to the eminence of a mah^tm^. Regarding this has 
the following been stated — 

‘Of one who has conquered himself there is full peace 

and to him the Highest Self is very near* 

(JitHmanah pras^ntasya paramitm^ sam^hitah) 

VI, 7 

Just here does the Gita explain as to how after so 
much of spiritual effort, atmd becomes ^pararMtma'. This 
is ‘man’ (nara) rising to the eminence of ‘God’ (Ndra- 
yana). When a person would have conquered himself 
(ji/afma), when he would have won complete peace 
{pra-s^nta\ and when there would be an attitude of 
satisfaction (samahita) [-firmly established attitude of 
satisfaction), — only then would this perfection be won. 
These are the indications that the Self has become the 
Great Self. This is the highest point that is reached by hu- 
man beings with the help of the practice of yoga describ- 
ed hereto fore. 

The fruit of the practice of yoga. 

The means of securing mastery over yoga has been 
described in the earlier sections. It is now proper to turn 
to the consideration of the fruit attained by resorting to 
the means. The following passages from the sixth chapter 
of the Gita are read with advantage in this connection: 

‘He acquires peace — of the nature of the highest 
bliss — which is established in Me’ (Santim nirvana-para- 
rmm maUsamBtham adhigacchati). VI, 15 
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‘That in which the mind, controlled by resorting to 
yoga, is delighted — that where [the aspirant] seeing the 
self by just the self is satisfied within the self’. VI, 20. 

‘Where he knows that extreme happiness which is 
past the senses and which can be grasped by the intellect 
and that taking his stand on which he does not deviate 
from or fall from truth.’ VI, 21. 

‘Having secured — which he does not consider any 

other gain to be higher and remaining where he is not dis- 
turbed even by a very great distress or misery,' VI, 22 

‘That separation from association with misery one 
should know to be what is called yogct. That yoga one 
should apply oneself to with determination, with mind un- 
dejected.’ VI, 23. 

‘This one with his mind full of peace, a yogi, [doth] 
the best of happiness ’ VI, 27 

‘Easily he attains the highest happiness — contact 
with Brahman,’ VI, 28. 

This description gives an idea of the benefit a man 
would reap when he secures mastery over yoga. As this is 
the same thing as achievement of the highest happiness, it 
behoves every one to endeavour to win the same. 

The experience of a yogi. 

It is worth while knowing the sort of experience that 
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a yogi basin this stage. The experience is as is set forth 
below — 

‘One with the capacity to see everything evenly, with 
his self devoted to the practice of yoga, sees his self situta * 
ed in all beings and all beings within his self’ VI, 29 

'He who sees Me everywhere and everything in Me, 
for him I am not lost and he is not lost by Me.” ihii, 30. 

This is the experience of a yogi. Where-ever a yogi 
would cast his glance, he would see the lord or the Self or 
the highest self. The phrase sam%iarimah,' 
[capable of] seeing everything evenly is very important.. 
It is equivalent to ‘sarvatra Brahmadarsanah' or [capable 
of] seeing Brahman everywhere or alternatively to 
'sarvatra ^madarsanah,' ‘seeing the self everywhere.’ 
The word *sama’ signifies the lord, the self or Brahman. 
Being able to see the self everywhere is the highest vision 
the aspirant is able to secure. This itself is called the per- 
fect vision. When the aspirant. would begin to experience 
for himself that apart from the existence or the power 
of the lord there is nothing at all that exists, he should be 
regarded as having had the final and the highest experience 
and he should be considered as one who has attained the 
highest elevation or progress. One having such an experi 
ence becomes a sincere devotee. Regarding this, it ha 
been stated — 
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Genuine devotion 

‘He who resorts to [or worships] Me, present in all 
heings [and resorts to Me], having taken his stand on the 
idea of identity [of the lord with everything else], — he 
even while behaving in all [possible] ways, remains in Me.’ 

VI, 31 

This is the really highest devotion. This is called 
Mevotion at its highest* (para bhakti). Among all beings 
there is the presence of the same self. Only when this 
would be realised by an aspirant, would he be able to 
have such devotion. Devotion such as he would have before 
the realisation would be a subordinate kind of or minor 
devotion. When a man is lost in this the highest devotion, 
whatever he does is naturally noble and elevated. Hence 
it is proper to consider such a devotee to be extra-ordinarily 
eminent. The highest devotion set forth in the Gita is 
just this devotion. Here one who realises his indentity 
with the Lord, becomes a devotee. Here the devotee does 
not regard himself as some one different from the Lord. 
Instead he experiences his indentity with the Lord. 
Hence his act ever goes on becoming purer and purer and 
free from taint. About a yogi of this greatness, it is further 
stated in this chapter — 

‘Even among all yogis, he who resorts to Me with 
his mind lost in Me — ^he is regarded by Me as the greatest 
yogi: ^ VI, 47 

This yogi is not the one referred to in the earlier 
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verse i. e. one who resorts to identity only but he is one 
who surrenders wholly his inner essence to the Lord. 
Obviously there is very little difference remaining between 
-the worshipper and the worshipped. Here the worshipper 
surrenders his being to the Lord, and one who resorts to 
identity with the Lord, naturally has nothing else in his 
possession, as a result to his having lost himself in the Lord, 
which he may think of surrendering to Him. Nevertheless 
this devotee who is a yogi or follower of the yoga disci- 
pline too is superior to other devotees. For, this one too 
has surrendered his inner essence totally to the Lord and 
he too has no separate existence of his own. The slight 
difference between these two the readers would be able 
to grasp. This is then the importance of this yoga of medi- 
tation. Hence has this been described in very eulogistic 
terms in this chapter — 

Praise of yoga 

‘Even one who desires to know yoga goes past one 
who has only verbal knowledge about Brahman. 

It goes without saying that one who practises yo/gra is 
superior. A yogi is superior to ascetics, persons possessed of 
verbal knowledge and those performing actions [with the 
desire for fruits thereof]. Therefore, O Arjuna, do you be- 
come a yogi VI, 44 and 46. Obviously there is not much 
importance that attaches to the knowledge of the theory 
only. Importance attaches to the carrying out of good 
17 
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actions* Readers should carefully remember this impor* 
tant point. 

‘O son of Prtha, neither here nor in the yonder 
world, does his destruction take place. No one who does 
what is good or auspicious, O dear, ever goes to an evil 
state,' VI, 40. 

This is the greatness of the aspirant who follows the 
path of yoffa. And hence the path of ^offa is superior to 
other paths. For, here there is no evil state that is possible. 
Even if an aspirant dies before he is able to reach the 
highest perfection as a result of having practised this 
fully, he comes by no harm. For, his incomplete achieve- 
ment is taken up and completed in the next birth and he. 

then becomes perfect — 

/ 

‘Having reached the worlds of those who have prac- 
tised meritorious deeds, having dwelt [there] for many 
many years, one who has fallen off from yoga is born in 
the family of the pure and the rich. Or in the family of 

themselves, possessed of intelligence, does [his birth] 
occur. This is indeed very difficult viz, birth which is of 
this nature. There he gets that same intelligence peculiar 
to his earlier body and then he strives again after that 
for the attainment of perfection. And by that very repeat- 
ed practice [of yoga] of the earlier birth, he, even help- 
less, is dragged. The yogi, however, striving with effort, 
with taint removed [or purified], attaining perfection 
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after many births then reaches the highest course.’ 

VI, 41-45 

Thus though the attainment of the highest perfection 
does not take place in a single existence, there is no reason 
to fear or despair. Though not in a life time, after many 
more births, perfection will definitely be secured. Hence 
has it been observed that in this path of yoga there is no 
fear or danger of any kind and that even if there be a 
little bit of practice of this path, very great obstacles are 
removed thereby. Hence has it been stated in this chapter 
that higher than austerities, higher than the path of 
knowledge and than the path of l^interested] action is this 
path of yoga. There is no danger to which a man is ex> 
posed in this path. Thereby there is the possibility of an 
uninterrupted spiritual progress being achieved by an 
aspirant. Hence bath a man been exhorted by the Song 
Celestial. 

‘Become a yogi (oman!) do you become a yogi 
“i. e. ‘having given up all other paths follow this path of 
yoga." Readers should well understand the inportance 
of this path of yoga and pursue the same and thus fulfil 
the purpose of their life. 

This in brief is the nature of the means of yoga 
taught in this chapter. With a view to enabling the read- 
ers to get a proper idea of the means, we next turn to 
point out words indicating this path and consider the 
same — 
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Lessons on the means 
(or achievement) of yoga 

Here a very brief indication is to be given as to how 
the path of yoga should be pursued. Readers would thus 
very easily grasp the path of perfection. Before all else, 
ought the lesson of self-reliance [or the text relating to 
self-reliance] be taught: 

The lesson of self-reliance 

1 Uddharet atmana atmanam (5). 

One ought to endeavour to bring about one's own 
elevation. 

2 7ia atmlnam avasadayet. 

One ought not to allow oneself to be degraded. 

3 Atma eva hi dtmano bandhuh. 

We arc our own friends. 

4 Atma eva dtmanah ripuh. 

One is one’s own enemy. 

5 Bandhuh atma yena atma jitah — For one who has 
conquered his self, his self is his friend. (6) 

6 Anafmonah atma satruh— 

Of one who has not effected control over his self, 
his self is the enemy. (6) 

Thus ought an aspirant to determine to bring about 
his own spiritual elevation. He must resolve ‘I shall bring 
about my own elevation, on my own strength; I shall per- 
severe till I secure this goal of self- elevation; I shall not 
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abandon my effort in the middle.’ The determination must 
be firm and immediately after the determination is made, 
must the aspirant start to act accordingly — 

The lesson regarding the insistence 

ON DUTY 

1 'Klryam karma karoti yah ’ — 

Carry out your duty, for, — (1) 

2 Aruruksoh yogam karma karanam — 

One who wants to scale the height of yoga must needs 
carry out the [prescribed] action or duty. (3) 

3 Yogah yoktavyah (23) — Yoga should be practised. 
This is the proper thing for everyone to do. After 
having done this the aspirant becomes. — 

4 y uktah (8, 14, 18) devoted to yoga, yuktatamah (47) 
best among those practising yoga i. c. he is intent on 
attaining mastery over yoga and finally. — 

5 Anekajanmasamsiddhah (45) — 

— he attains perfection after many births. Whether 
perfection be attained in a single life or in many lives, there 
is no gainsaying that perfection is attained. From duty 
properly practised is perfection bound to be achieved. 
Here there is no fear of a fall or a degradation. To indi- 
cate this has it been stated that — 

6 Na hi kalyanakrt kascit dargatim tata gacchati (40 ) — 
No one who performs what is [good or] auspicious 

ever reaches an evil state. 
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Having understood all this an aspirant should devo- 
tedly perform his duty and continue his effort till the 
highest perfection is attained. 

The lesson of uninterrupted 

APPLICATION 

1 Sditatam atmmam yunjita (10); Ummam sadi 
yunjan (15, 28) — 

One should ever apply oneself to the acquisition of 
yoga. 

2 Yogam yunjyat (12) — One should ever apply one- 
self to yoga thus. 

3 Prayatnzt yatamanah (45) — One should strive with 
efforts. 

4 Abhyasena vairagyetia caUxm manah grhyate (35)—- 
Even if the mind be fickle or unsteady, by repeated 

application and by the absence of attachment to objects 
of enjoyment, can it be well brought under control. 

Thus are those who are constantly endeavouring be- 
nefitted. Knowing this an aspirant should, without allow • 
i ng his mind to wander about, strive his utmost and secure 
the highest perfection. 

Lesson regarding the right eating 

AND RIGHT MOVEMENT. 

1 Y vktaharavihdrah (17 ) — 

The aspirant should eatjthe right kind and amount of 
food and he should go in for the proper kind and extent 
of movement. 
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2 Yubta svapriavabodhah (17) — 

He should have the necessary amount of sleep and 
therefore should go to bed at the proper hour and he 
should wake up too at the proper hour. 

3 Karmasu yuktacesph (27) — 

With the right kind of activity so far as his duty is 
concerned. 

4 Atyasnatah anasnatah jagratah atisvapnasilasya ca 

na yogah— 

(16) — Of one who eats far too much, who eats not 
i. e. observes fasts, who keeps himself awake till late in 
the night, sleeps inordinately long, there cannot be any 
attainment of yoga. * 

An aspirant, therefore, should avoid excesses in eat- 
ing and other activities. Regarding both these i. e. eating 
and carrying out other activities, he should maintain the 
proper and thus endeavour to secure mastery over yoga. 
Thus would he be able to attain the highest spiritual 
perfection. 

The lesson of fearlessness. 

1 Vigatabhih (14) — 

An aspirant should be free from fear. 

2 Anirvimacetasi niscayena yogah yoktavyah . — (23) 

With mind not dejected and with determination 

should yoga be practised. Fear, dejection and absence of 
determination prevent the aspirant from mastering yoga, 
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The lesson of purity. 

1 Atmavisuddhaye yogam yunjyat — (12) 

For the purification of oneself should one practise 
yoga. 

2 Akalmasah (27), Vigatakalmasah (28), Samiuddha- 

kalmasah (45)— 

One should be free from taint, with taint removed or 
taint removed or wiped out. 

3 Brahmacarivrate sthitah (14) — 

One should observe the vow of celibacy. 

Thus should an aspirant try to bring about his own 
purification. The greater the purity, the better. To that 
extent there is a greater possibility of advantage being 
secured in the matter of attaining spiritual perfection. 
The lesson of resorting 

TO A SECLUDED PLACE 

For the mastery of yoga, seclusion is extremely nece- 
ssary. Regarding this has it been said that — 

1 Rahasi sthitah ekakl (10) — 

One should remain in a secluded place, all alone and. 
carry out one's practise of yoga. 

One whose mind gets itself distracted should resort 
to this means of staying in a secluded place. This removes 
the distruction or disturbance of the mind. Going to a 
place where there are many people who have come to- 
gether i. e. mixing with a crowd, results in many thouhts 
presenting themselves to the mind and the mind then gets 
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itself disturbed. For the removal of such disturbance, or 
better still, for the prevention of it. resorting to a secluded , 
place is the best means. 

■ The lesson of yogic postures 
In order to enable one to keep the body steady and. 
at peace here is taught the lesson of practising the yogic 
exercises in the form of postures (asanabhyasa ) — . 

1 Sucau dese asanam pratisthipya (11) — 

One should make a seat for oneself in a pure 
place. Deer-skin should be spread on a seat of sacred grass 
(darbha) and on that should be spread folded piece of 
cloth. This seat should be soft and comfortable. It should 
not be uneven. It should be even and comfort-giving. On 
such a seat — 

2 Asane upavisya (12 ) — the aspirant should have him- 
self seated and — 

3 Samam kayasirognvam dharayan acalam sthirah — 
One should be steady holding the body, the head and 

the neck straight. The movement of the body should be 
stopped and one should remain absolutely steady. 

Thus should steadiness be practised by the aspirant. 
In proportion with the measure of steadiness he is able to 
master in course of time does be win joy or delight. 

The lesson of one-pointedness 
After the attainment of the bodily steadiness, there! 
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is the instruction given for making the mind one- 
pointed. 

To turn to that lesson now — 

1 Ekagram manah. kttvi (12)— 

‘Make the mind one-pointed.* 

So soon as this is heard (or read) one naturally asks 
‘how is this achieved?’ Now in connection with this is the 
following stated: — 

Mind is unsteady, causing agitation and speedy. All 
the same repeated application helps one bring it under 
control. It would be proper to resort to this application 
thus — 

2 Yatoyato niscarati manascancalamasthiratn 
Tatastato niyamyaitadatmanyeva vasam nayet (26)-- 
In whichever way would the mind be going out, 

from there should it be brought back and kept under con- 
trol within the self; 

3 Sanoth satJaih uparamet buddhya dhrtigrhitaya (25) — 
Gradually and with intellect strengthened by courage, 

should the aspirant make his mind steady. 

4 Sampreksya tiasikagram svarti (13) — 

— By looking continually at the tip of one's nose is 
the mind made one-pointed. The practice of thus fixing 
the eyes on the space between the eye-brows too is useful, 
or better, beneficial. 

5 JDisah anavalokayan (14) 

!A(a Mncidapi cintayet (25) — 
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One should not look here and there and one should 
not think of anything [else— concentrating^ all attention 
on the object of meditation only]. 

6 TiivBtasthah dtpah (19) 

Sthitah tattvatah na calati (21) — 

One must make oneself as steady as the flame of a 
lamp burning in a place where there is no breeze blow- 
ing. 

7 Maccittah matparah (14) 

Madgatantaratm&, sraddhavan (47) — 

‘Have faith in the Lord. Let the mind be fixed on 
Him. Be intent on Him. Endeavour to be one with Him.’ 

This is the means which on being properly resorted 
to opens up the path of spiritual perfection. 

The lesson of securing knowledge 

1 Jnhiavijlnana trptztma (8) — 

Secure knowledge of the self and the detailed know- 
ledge of Prakrti till the Self is satisfied and utilise the 
knowledge. This would bring about the destruction of all 
misery. 

The lesson of the control of 
THE SENSE-ORGANS 

Control of the sense-organs is as much useful in the 
attainment of spiritual perfection as in everyday secular 
dealings. Regarding this has the following been stated — 
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2 Jitatm&(7'); Y&tacittatma (10); Vijitendriyah (8), 

Yatacittendriyakriyah02); Yatacittah (19); Viniyatam 
cUtam (18); T^iyatamanasah (15): Manah samyamya 
(li): Atmaiva atmana jUali (14) ',}\Ciruddham cittam 
(20); — One must bring under control oneself, one's 
mind, one’s thoughts, one's sense-organs and all the ac- 
tivities of one’s sense-organs. 

2 Manasa indriyagramam viniyamya (24) — 

By the mind must one control one’s aggregate of 
sense-organs. 

3 Indriyarthesu mnusajyate (4) — It is not proper to be 
attached to the objects of the sense-organs. 

4 Asamyatatmana yogah dusprapdh (36) — For one 
who has not controlled himself, yoga is difficult ofachiev'e- 
ment. But — 

5 Vaiyatmana tu yatata iakyovaptum upayatah (36)— 
But by one who has his self under control and who is 

striving, it can be attained by resorting to the proper 
means. 

6 Yogarmhasya «imah karanam (3) — For one who is 
trying to attain spiritual perfection by yoga, the pacifica- 
tion or curbing of his sense-organs is essential. 

An aspirant should thus understand bow, very nece- 
ssary for the attainment of spiritual perfection is the con' 
trol of the sense-organs and then he sould practise the 
same and win the highest. 
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The lesson of putting up with 

THE PAIRS OP OPPOSITES. 

One must be used to bearing the pairs of opposite 
such as hot and cold, in order to attain the highest spiri- 
tual perfection. Hence has it been stated: — 

1 Sitosmsukhaduhkhesu tatha mampamanayoh sama- 
hitah (7) — ^Hot and cold, pleasure and pain, honour and 
dishonour — pairs of opposites such as these should be borne 
with equanimity. Similarly. — 

2 Samalosthasmakdncanah (8); Satnadarsanah (29 ) — 
One should consider a lamp of clay, stone and gold 

alike. One should develop the capacity to view everything 
with equanimity. 

3 Suhrn~miira-ari-ud^ina-maddhyastha-dvesya-band- 
husu. 

Sadhusvapi ca papesu samabuddhirvisisyate. VI, 9 
It is proper to regard friend and foe, benefactor and 
hater, one indifferent and one taking a middling position, 
relative and stranger, saint and sinner, alike. To have 
equanimity regarding all pairs of opposites in this way and 
carrying out one’s duty irrespective of happiness or un- 
happiness, is extremely necessary from the stand-point of 
the attainment of spiritual perfection. 

The lesson of being in an exalted 
POSITION. 

Just as a person who is staying on a high peackof a 
jnountain and is on that account free from the misery 
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that those who are down below are suffering from, an 
aspirant should realise that he is on an elevated plain. The 
lesson has been given in the following way:— 

Kutasthah (8) — The aspirant should realise himself to 
be steady and motionless as one on a peak of a moun- 
tain — which is a very elevated position indeed — and the 
aspirant should realise that he is free from all pettinesses. 

The lesson of viewing everything 

IN COMPARISON WITH THE SELF. 
Atmaupamyena sarvatra pasyati (32) — 

The aspirant should be able to realise that just as he 
experiences pleasure and pain (regards the former as wel- 
come and the latter as unwelcome) others too do the same 
and he should act in the light of this comparison between 
others and himself. 

The lesson of there being 

THE SAME SELF EVERYWHERE 

1 Sarva-^kutastham^itmanam 

sarva^bhutani ca atmani. VI, 29 

2 Yo mam pasyati sarvatra 

sarvamca mayi paiyati. VI, 30 

‘One must see the Lord in all beings and all beings in 
the Lord.’ 

3 Sarvabhutasthitam yo mam 

bhajatt ekatvamasthitah. VI, 31 

‘One must grasp the truth that the Lord is present in 
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all the beings in identically the same essence and one must 
realise the same.’ 

The lesson of being in union 

WITH THE SELF. 

1 Mmayogam yunjatah (19); 

Stmana atmanam pasyan atmani tusyati (20); — 

An aspirant should ever apply himself to the self. He 

should see the self by the self and ever remain content 

with the self: 

• 

2 Atmasamstham manah krtva (25) — 

One should keep one’s mind ever within or fixed oa 
one's self. One should not allow it to go here and there. 

An aspirant should thus practise yoga and secure 
the matchless delight that is in the self. 

The lesson of the abandonment 

OF THE FRUIT OF ACTION. 

1 Karmaphalam cinasntah (1) 

7{irasih (10), Tiispfnah sarvakamebhyah (18) — 

One should not keep the fruit of one's actions for 
oneself. One should not etnertain any hope of the reward 
of one's action. One should be free from desire regarding 
all objects of longing. This evidently means that one should 
have no desire for objects of enjoyment. 

2 karmasu amisajyate (4) — • 

One should not be attached to action i. e. to the fruit 
of action. 
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3 Sannyastasamhalpo yogi (2) Sarvasamkalpasanny^H^) 
Samkalpaprabhavm kaman tyaktva sarvan aiesatah(2A)‘ 

Giving up all intentions, removing all desire 
-of enjoyment and abandoning all longings that increase 
our enjoyments — these must be done. 

4 Aparigrahah — One must not have means of enjoy- 
ment accumulated with oneself. 

Lesson oe peace 

1 Prasaniah(7), Prasantamanasah (27), Pra^ntama. 

(14) — One should keep oneself, one's mind, 
one's self altogether at peace. 

2 Samahitah (7) — One should be ever contented i. e. 
one must be at peace and never disturbed. 

The fruit of the effort 
The fruit that is secured on carrying on the endea- 
vour to win spiritual perfection, if there is no obstacle 
that presents itself, is described as follows: — 

1 Yam labhdhva caparam labham manyate nadhikam 
tatah (22) — One secures such delight that having 

got it one cannot say there is any delight greater than it 
i. e. one experiences a matchless delight. 

2 Uttamam sukham upaiti (27) — One wins the high- 
est happiness. 

3 Brahmasamsparsamatyantam sukham asnuie (28)-One 
gets the highest happiness as a result of being in intimate 
contact (i. e. having realised) Brahman. Therefore — 

4 Duhkhasamyogaviyogah yogah (24) — This yoga is 
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called one that keeps one away from association with 
misery or unhappiness. 

■ 5 Tiirvana paramam iantim adhigacchati (15)“ He wins 
peace which is secured after salvation. 

6 Gurupipi dujfkhena na picalyate (22) — One does not 
become unhappy even on account of the worst of afflic- 
tions. Whatever the amount of unhappiness one is requir- 
ed to put up with, one swerves not from one’s duty. In 
brief — 

7 Brahmabhutah (27) — ^The aspirant finally becomes 
Brahman itself. 

This is the fruit or the reward of the effort to master 
yoga, Hencft must a man be delighted to pursue this path 
of securing mastery over the yoga discipline. 

The lessons for mastering yoga arc given here very 
briefly. A meditation over these will enable the reader to 
understand how yoga should be mastered. Pursuing this 
path and securing the benefit accruing to a man who 
practises the yoga of meditation, it is hoped, the readers 
will experience unsurpassed delight. 

Here ends fhe 
brief reflection 
on the sixth 
chapter. 
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Subhasitas or remarkable 
passages from the Sixth Chapter 
of the Gita 

(1) SAt^NYASi AND YOGI 
(One who follows the path of renunciation and one 
who follows the path of disinterested action.) 

Amsritah karmaphalam hzryam karma karoti yah 
Sa sannyasi ca yogi ca na niragnir na c^kriyah VI, 1 

‘Without keeping the fruit of his action for his own 
enjoyment, he who carries out his duty in the best possible 
manner, he is a renouncer (sannyasi) and hf a follower 
of the path, of (disinterested) action (yogi)* 

Wearing red robes, casting off one's own sacred 
thread, having one’s tuft of hair removed, not offering 
oblations into fire, not doing actions, — these are consider- 
ed to be the characteristics of renunciation ( sannyasa ), 
Not keeping the fruit of action accumulated with 
oneself for enjoyment i. e. evidently dedicating it for the 
benefit of the people is the real characteristic of a 
renouncer. 

(2) Renunciation and Action are identical 
(SannyAsa is identical with Yoga) 

*Yam sannyasam Hi prahur yogam tarn viddhi — VI, 2 
•That which is called renunciation, that is itself the 
path of action-^know thus.’ Obviously renunciation is 
action and action renunciation. 
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( 3 ) The abandonment of intentions by a yogi 

hyasannyastasamkalpo yo^l bhavati kascana VI, 2 
‘Unless intentions are abandoned, it is impossible for 
one to be a yogu This obviously means that to be able to 
be a yogi one must abandon or cast off all one's intentions. 

(4) Achievement of yoga by action 
Arurtiksormuneryogam karma karanam ucyate VI, 3. 
Tor one going along the path of yoga, action is the 
means.’ This naturally means that one who does not 
endeavour, one who puts in no effort, would not be able 
to traverse the path of yoga. 

(5) Control as achieved by a yogi 

Yada hi nendriyarthesu na karmasu anusajyate, 

Sarva samkalpa-sannyasi yogarudhastadocyate 6, 4 

‘He who is unattached to objects of enjoyment, not 
attached to action (i. e. to the fruit thereof), and who 
casts off totally the intention of enjoyments, is called a 
yogu’ By giving up enjoyment of the objects of pleasure, 
fruits of actions and intention of enjoyment, is yoga 
mastered. 

( 6 ) The characteristics of a yogi 

Jnana-vijndna-t^tatmi kutastho vijitendriyah, 

Yukta ityacyate yogi samu-lostaSmakancanah VI, 8 
‘He who is satisfied on account of the knowledge of 
the self and the Prakrti, with bis sense-organs conquered, 
ever at peace (immutable), looking on clay, stone and 
gold with equanimity, — he is called a yogi.’ 
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(7) Self-elevation 

Uddhareda.tman^ma.nam natmanamavasadayet, 

Atmaipa hyatmano bandhuratmaiva ripuratmandh 

VI. 5 

'One should elevate oneself. One should not cause 
oneself to be degraded. For, one is one's own friend, and 
one is one's own enemy.’ This rule applies to the eleva- 
tion of an individual, a society and a nation. OneT has to 
gird up one's lions for one's own uplift and one must not 
do anything which would cause one to be degraded. 
Every one is his friend or foe; none else is anyone’s friend, 
or foe. 

(8) Friend (Bandhu) 

Bandhuratma atmanastasya yenatmaivatmana jitah. 

VI, 6 

‘He who has conquered his self by just his self, is his 
own friend.* He who controls himself is his own friend, 
benefactor or intimate associate. 

(9) Enemy 

Anatmamstu iatrutve vartetdtmaiva iatruvat VI, 6. 

'One who has not controlled himself is his own 
enemy.’ One who lets himself loose, acts enemically 
towards himself.’ 

(10) MahStmA (The high-souled one) 

clitatrnanah praiantasya paramatma samahitah VI, 7 
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* One who has conquered himself and one who is at 
peace with himself has his self rendered great. ’ It 
follows that one who acts as he likes and one who is 
disturbed, has a petty self. 

(11) Equanimity. 

Suhrnmitr&ryudislnamadhyasthadvesya bandhusu 
Sadhusvapi ca pzpesu samabuddhirvi&isyate VI, 9 

‘He who looks with equanimity on one with a good 
heart, a friend, an enemy, an indifferent person, one who 
takes a middling position, a hater and a relative — likewise 
on saints and sinners, — .he excels [others].’ One possessed 
of equanimity is eminent. 

(12) Who cannot practise yoga ? 

T^atyainatastu yogosti na xaikantamanainatah, 

T^a catisvapnaiilasya jagrato naiva carjuna VI, 16 
Asamyatatmana. yoga dusprapa iti me matih. 

ibid, 36 

‘One who indulges in over eating, one who observes 
fasts out of proportion, one who sleeps inordinately long, 
one who keeps very late hours, — he is not able to master 
yoga- One who has no control over himself cannot 
practise yoga. 

(13) Who can practise yoga? 

‘Yuktahara-^nf^rasya yukta-ce^sya karmasu, 
Yuktasvapnavabodhasya yogo bhavati duhkh<xhAl7 
VaiyatmarA tu yatati iakyovaptumupayatah 36 
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‘One who is regular and disciplined regarding his 
eating and movements i. e. one Who is temparate in these 
respects, as also in regard to bis other activities, his sleep 
and waking hours — he is able to practise yoga which 
helps him destroy all unhappiness. By one who has his 
self under control yoga can be mastered by [proper] 
means,’ An aspirant desirous of the highest goal of human 
existence and exercising control over his sense-organs is 
capable of securing mastery over yoga. 

(14) The means of control 

Yato yato niscarati manascancalamasthiram, 

Tatastato niyamyaitadatmanyeva vaiam nayet VI, 26 

‘In whichever direction would our fickle mind run — 
having brought it back from there, it must be fixed on the 
self.’ This is the means of controlling our sense-organs. 

(15) Attainment of the highest 

HAPPINESS 

Praiantamanasam hyenam yoginam sukham uttamam 

Upaiti iantarajasam brahmabhutam akalmasam. 

VI, 37 

V ‘One with his mind at peace, with the relish for 
objects of enjoyment removed, with- no evil attitude — 
such a yogi who has become Brahman, wins the best of 
happiness'. One whose mind has no peace, who is full of 
longing for objects of enjoyment, whose disposition is evil, 
such a person with a petty self is not able to get happi- 


ness. 
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(16) Service of God 

' Sarvabhvtasthitam yo mam bhajatyekatvam^thitah 

VI, 31. 

‘One who serves Me staying in all beings with steadi- 
ness and a sense of indentity' — serves God in the proper 
nanner. To help all beings is the way to render real 
lervice to God. 

(17) Viewing everything in comparison 

WITH THE SELF 

Atmaupamyena sarvatra samam paiyati yah 

VI, 32. 

‘He who looks on all beings as on his own self '—be is 
:he highest yogi. 

(18) Control of mind 

Mano dumigraham calam, abhy^ena vairagyena 

ca grhyate, ibid 35 

‘Mind is unsteady and very difficult to control; but 
that can be brought under control by absense of attach- 
ment and continued efforts.' 

(19) One doing what is auspicious 
NEVER comes BY EVIL. 

!H.a hi kalyanahtt kascit durgatim tata gacchati 

VI, '40 

‘ One doing auspicious or good things never reaches 
an evil state.’ One doing auspicious things attains a high 
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position. It is only one who indulges in evil doings that is 
undone. 

Naiveha nimutra vinasastasya vidyate. VI, 40 
‘Those doing what is auspicious are not destroyed 
either here or in the yonder world.' In both the worlds 
they would only prosper. lt is only those who practise evil 
that are always destroyed. 

(20) Attainment of perfection 

IN MANY BIRTHS 

Vrayatnaty&tam^nustu yogi samiuddh dkilhi^ 
dnehajanmasamsiddhastato yati parhn gatim 45 
‘One who is mastering yoga by putting in the nece- 
ssary efforts becomes free from sin and after many births 
he attains spiritual perfection and reaches the highest 
position. 
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